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PREFACE 

This volume elaborately deals with the Sauifehy*. the 
Yoga. Jainism, early Buddhism, the Schools of Buddhism, the 
pliilosophies of the Rg-veda, the Upanbad-%. Gandnpada. the 
YoftnmifflWj the BhAgnvadgtia, die Bhogat'^a, i tni dn 
PaReamlra, the Vedintn systems oi Saibkura, Bhsiskara, Yndavo- 
prokasa, Ramanuja, Madhva, Jliinbhrka, Vnllahha. Caitanys. 
Jiva Gos-wami, and Baludeva Vulyibhuynja, Saivbnt and 
Saktlisra The treatment ot alt the systems is based upon 'he 
original Sanskrit tens, Only die Chapter on Early Buddhi uu 
b has-etl on the authoritative CcLilish translations of the Hdi 
tests. 

The dr?t volume will be published shortly. It deal* with 
the remaining system? in a camj-teheniave manner. 

I acknowledge my indebtedness to T. W, Rhys Davids. 
Mrs. Rhys Davids. A. B. Keith, Ariund Coamonw-itm, L. P. 
Nharasu, S. tf. Das Gupta. Denssen, and K. C. Bhattaeh»w 
in writing this volume. It is intended for the advanced student* 
of the Indian and foreign Laivtuitics. 


39 . S. R. Da? Road. 
Calcuttn-26, India. 
June 3, 1955 
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CHAPTER I 

THE SMIKHYA PHILOSOPHY 
1, Intraduciiox 

TUe Samkhya system edvotati* the oapogieal dual ism of 
pralqU and purusa* ^ individual soub. It ftjiM ft 6 Nyaya- 
Vaise^ikn categories of substance, quality, actum, generality, 
particularity, and inherence. It rejects the NySya-Yaiflggika- 
thaisrn and advocates atheism. ‘It rejects the Syaya-V»isc$ika 
due trine of creation of the world by God out of the pre-adsting 
victual atoms, It believes in the evolution of the cosmos 
including matter, life, end mind out of the eternal and ubitpii- 
tou-j pralcjti to serve the ends of an i nfin ite number of pum^sa 
or individual sottb, The dualism of pralqti and poru$aa is the 
fundamental doctrine of the Saifakhya system. It is op|«sed 
to atomistic pluralism of the \ aise^ika, nil the one hand, and 
uncompromising monism of the Advsifca VedMta, on the other, 
which regards the Brahman or the Absolute Spirit aloise a> the 
ultimate reality, and the individual souls and the world as its 
appearances. Tt agrees with the Nyfiya-Vaise^ika imd the 
Mimiiilisaka is. recognizing periodic creation and dissolution of 
the world to rosdize the ends of purti$as. It recognizes ini’ 
Oonscinu/t finality in the evolution of prakjti. The istriikhya is 
in* exponent of dimlistic r enl i s ru. Tt sgrKi with the llimarasl 
system in vehemently criticizing the N y&ya - V.ii&esifc theism, 
and strongly advocating atheism. The Saihkliya of the iraha- 
bh&ratii is ttaeistic. The classical Saikkliya system is athtistio. 
The Yoga system grate theism on the Sathkhva metaphysics, 
and is therefore called theistic SSthkhya, 

The SMikhya system derives its name from the word 
sart\khy&, meaning number, since it enumerates the metaphysial! 
principles of reality. Or, tho word saihkhy* may mean perfect 
knowledge (-jam khyfi). The system is called Saihkhya. since 
it gives perfect knowledge id the telf « punkas as quite distinct 
from prafcrti and its evolntes, body, sense-organ*, mini! (man**), 
intellect (buddbil. end egoism (ftharfakomi. which annihilates 
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all kinds of suffering. There is no evidence for the ingestion 
that the system is railed Sathkhv* became ii w a , founded bv 
Saihktut. 


Tradition ascribes the origin of the jSfidikhya system to 
Kajiib. ihe Sariikhya works, Hiiftkkyapravacanas-iitra and 
TottvaomSsit art ascribed to him. But there is no evidence to 
prove it, SamkhyakankJ of Tsvarak^iia I'ftW) A.D.) Ls the earliest 
iiuil-ilile work sn the Saiiikliya system, lsvnrakrjyn ,],."-eribes 
himself as a disciple o_' Pafirasikha, who was a disciple of .Wi_ 
Asori was a disciple of Kapila, the founder of tilt SMjkkys 
Gaudapiitla (BOO A.D.) wrote a commentary on 
SSthithyu-hanka. There is no evidence to show that he was 
nlcntJeal with the author of the comments on tile Kittle on 
the WflK^uJtyd Upanifad' Varaspmi M:sm (900 A.D the great 
scholiast, wrote a commentary on Samkkya-kStriki, known b 
^aiMkbyata(lrd%BHnMtd| which regarded as the must anting 
rftative work an the Siihkhya system. NTiirayannUrtlm wrote 
a commentary on Gaudupada’s commentary, called Sariikkya- 
e< indriku, which is of little value. 


The S&hkkyapravacannsm rj was probably composed in the 
lourteenth century. MniiJiavti, who Arete SaTV&dar£aiias&mgrah& 
alwut 1380 A.O., does not refer to it, but bused his exposition 
of the Sadikhyn system on S&iiikkysiirika- Aniruddlta <1500 
A,D.) wrote a commentary on the SiithkkyaPravatiatvuiitTa known 
SatkkkyvtUlT^m. Vij&snabhlk^j (1000 AD.) wrote , 
commentary on it, named S^hkhy^avitcan.i Bkify* with 
ttrershc bias. His exposition of the da^ienl Sfahkbys system 
DOt 50 Authoritative as that of VScaspati Mis™. But Vitas 
pat. and VtjMnabhiksu arc tlie two great expounds of the 
sy.-tem Vij&mabkiksu wrote an independent elemcut.srv 
r catise called Sat(}khyQSitr&, VcMptin Mabiidcva ft'Orj A.D.) 
wrote a commentary on the S&tTi khyapmaeM*at&ra known as 
~arn* isastoravTitisara. Xugesn B :aipi 11700 A.D.) also wrote 
a ernmuentury on it, called Lagh urf tkithyosaltavjili which is 
of little value. Vedonfm Mahadeva copied VijfPbmbhibu in 
the first chapter, and followed Aniruddiia in his commentarv 

tL!j ^ *** ***** **** followed VfjBlnn billion 
faithfully m his commentary Ttthwamisa is a compendium 
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of tire principles of reality. Hidhava (MOO A_D.) does not refer 
to it in hii Sar : ida tinritimtftgtahiX. So i\ was jjrobafily qf a 
Snler date. It wse> a table of contents of the Saihkhya, philo- 
sopliy was -\ manual of the- Samkhyii-Yoga, and 

not of the classical atheistic Saifikhya system. 


1 Mktaj'iiysics 

2. Thirery c/ CawJabtfft— Satkaryavdda — PuTinUmax'ada 

The Samkhya theory of evolution of the cosmoa on I of 
P^kfti is based upon its theory of causation. The; Sithkbyn 
niasiiiaiiis that the effect pre-exists in the cause in a potential 
condition ; the effect is a modification (parsJjfutia) of iht cause ; 
-* is a manifestation, development, or redistribution of t he cause. 
The effect Is not a new beginning (arumbhni as the N yaya- 
VanJe^ika holds. It is not it new creation It i& not non¬ 
existent (fcsat) in the cause. It exists (sat} in the cause prior 
to its manifestation So the Sainkhya, advocates the doctrine 
of SnthSryavSda distinguished from the Hynya^Vat4e$ika 
doctrine of A^tkaryavada or ArambhnvSdn The Advaitfl 
Vedanta also holds that the effect pre-exists in the cause, and 
so advocates the doctrine of Satkaryavnd 2 + But the Sarfikhya 
maintains that the effect nod the cause 1 are equally real, iha 
former being a modification {pari$3mi]l -if the latter, while the 
Advaita Vedanta maintains rtint the effect is an unreal appearance 
(vivaria) of the cause which is real. The Brahman, is the ultimate 
reality ; it is the substratum sadhi^hanai of the world- 
appearance, In this sense, it is the ultimate cause of alt 
appearances (vivaria) which have only empirical reality. The 
Satfikhya, on the other hand, holds that the cause and the effect 
both have ontological reality, — the caur-e being the [mmanifesl 
condition r>: M e effect, nod the effect being the mnniifest con¬ 
dition of the cause. The S&thkhya advocate Parinftmavada, 
while the Advattn Vedanta advocates Vtmrtayads, both of which 
sre different forms of SntkaryavSda. 

VAcaspafJ men turns four view- ,is tr> the relation between 
the cniL-e nnd the effect. Some (e.c.. the Madhymnikn.Buddhists' 
hold that an entity If produced by a non-entity + —m existent 
effect springs from non-existence or void Some the 

Advr»iU Ved;i ntis ts) hold that a non-entity is produced by put 
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eatity. Brahman L= the ultimate reality ; ttit world with its 
manif old objects is siu unreal appearance of Brahman. Some 
{*•£;* tins NaiyijTtas mid the Vaisejikas) hold that a noa-eutiiy 
ta produced by an entity ; transient effects like dyads are pro 
duced by eternal atoms. The Sudikbyas hold that an entity is 
produced by an entity ; an existent effect is produced by an 
existent cause j the effect pre-exists in the cause in a potential 
or unmanifestetl condition j the effect is the actual or manifested 
condition of the cause. TJ the first three views are right, the 
existence of prakpii cannot be inferred from its effects in. tile 
form ol manifold object ? *ji (lie world composed of essence 
(sattvah energy (rajas), end inertia (tamas). But they are not 
right. The cause and the effect are identical with each other ■ 
the effect is tile manifestation of the cause, This is the isamkhya 
vknv, Hence- ifettr lixistence of prakrti can be inferred from its 
mult if firm effects in the world . 1 The Madhyaiuika view is not 
right, It maintains that the existent world springs from an 
umL finable void or non-entity (sunya}. The world cauuot be 
identical with an undeimable void, since there can be no identity 
between existence and non-existence. If the Madbyamtka view 
is right, the existence of prakrti cannot be inferred from the 
world which is its effect. The Advaita Vedantist bolds that 
Brahman alone is the ontological reality, and that the world is 
an unreal appearance (prapsflea} of Brahman. There can be 
no identity of the undifferenced Brahman with the manifold 
world appearance. Further, the experience of the mm-phem£ 
meuat Brahman as phenomenal appearance i s illusory. Bin the 
world is real and cannot he brushed aside as an unreal 
apiKaraace. So the Vedantist view is wrong. The Xy&yn- 
Vai&gikn holds that transient and unreal effects fe.g,, dyads} 
spring from eternal and real causes (e-jp, atoms). But there can 
be no identity between existence and non-existence winch are 
contradictory to each other. Since an entity and « nen-entitv 
cannot be identical, the cause and the effect cannot be identical 
I. Hie Xysiya-Vsj^ka view is right, the existence of prakrti 
cannot be inferred from the world, since they arc not identical 
with each other, Bui this view is not rieht, since there can be 
no ideality between eternal and real atoms and transient and un- 
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real, complex products. The Siiihkhyn holds that the cause and 
the effect both are real and identical with each other. Hence 
the existence of prakrti cun be inferred From Llie world, which 
b ite effect, and identical with tt. 1 

The Slihkhya offers the following arguments to prove the 
pre-existence of the effect in the cause: (l! If the effect is non- 
existent in the cause prior to its operation. none can bring it 
into existence out of the cause lasadiikarapatJ ; blue cannot be 
ltimed into yellow even by a thousand .urtists The effect is 
related to its cause, ff it is non-existent prior to the operation 
of tii cause, it cannot be related to it, The causal relation 
exists between two entities which are existent, So the effect 
exists both before and after the operation of the cause. 
Effectuation is nothing but manifestation (abhivyaktib AH 
that is done by the causa is the manifestation of the pre¬ 
existent effect, Oil is pressed out of sesamum ; rice is threshed 
out of paddy ; milt b milch ed cm Of the uddere ol a cow 
A non-entity is never found Id be manifested or produced. So 
the effect exists prior to the operation of the cause it pre-exist:, 
in the cause in a latent or until srufe^t condition. (2) A particular 
effect can be produced out of u particular material cause 
{upadnnAgf ahanai I - A ja r can be produced out of clay only ; 
cloth can be produced out of threads only ; curds ran tie 1 ''■<<'- 
duett! out of milk only. There is a 1ms thai particular causes 
con produce particnlar effects (apSdananiyainfltb This proves 
that the effects are pre-existent in their causes in a latent con¬ 
dition. If they or* non-existent in thrfr causes, the causes will 
be devoid of specific pdwfetB (visual tu produce hob- existent 
specific effects. If they are admitted to have specific powers, 
these powers are nothing" hut the latent condition (ansgatavflstliul 
of the specific effects. The effects are pre-existent in their 
causes prior to their oiieraiicn, since they are related^ to their 
material causes. The cause produces the effect when it is ivlided 
to it. No relation can exist Ijttween the existent caunc and 
the non-existent effect. Hence the effect Ottet be existent 
(3i If the effect unrelated to the cause could be produced, then 
every effect would arise from every cause. But every effect 
aoe> not arise frtvm every cau«e IsnnwmbhiivfibliSvaT). So (be 
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is prs-txisicni in tie cause, mid the cause produces the 
d!ec« when it ia related to the effect; a non-existent effect un¬ 
related to the cause cannot be produced by the cause unrelated 
to the effect ; only an ciistent effect related to the cause can 
oc produced by on existent cause related to the effect. 14) The 
cncct pre-exists j n the cause, since it can be produced by a 
potent cause only (saktasya sokyakora^at). A potent cause has 
caqsal energy to produce a particular effect. The causal energy 
in the cause is inferred from the perception of the effect. This 
accounts foT regularity in the production of particular effects 
by particular .causes. ^ Ttte causal energy (Sakti) to produce 
a particular effect resides m a potent cause only. Jf n regies 
m all causes, there will be confusion, and any effect will arisl 
from any cause If it resides in the potent cause only, it can- 
not * unread to the effect ; the causal energy unrelated to 
he effect caunoi produce it. So the causal energy residing in 
the cause must be related to the effect. and the effect m«4 he 
existent in the cause If it is non-existent, the causal energy 

C ffeT if Tdiited ^ If tbe CI,usa| is related to the 

'J ' KU , 31iy WlJI ^ any cause. Hence the 

miWt — fTe ^ 5tistent >n its potent cause onlv, (5) The 
effect pre-exists m the cause, since it is identical hi nature with 

to amjamrutmo. th. ; s iiSaM frtra 

cau-e The cause is existent. The effect, therefore cannot }«- 

"t ?- - ■» “ —*— r arj 

The effect is existent in the cause ; because what is non 
extent can never be brought im<> ^ ^ 

rr* y 1 *"™ *«*, ,* mu ^r£Z JTS 

B 311 “*“»» «e not produced in all place, n ,11 

um« ; bee.uce , competent ecu* oo !y c, p„d u „Ta 

'* *' ^ lt ° competent ; end because the effect possesses the 
nature ©f the cause, 1 I M3Se5 the 

Production is manifestation (avirbhava) De^tnirti^rr i* a 

B-rr “«■ a a absorption L S TSTJ^ 
toyn). It a passing into a latent condition. Production fa trS. 
sition from an traplicit to an explicit condition. JWtmetW 
transition from an explicit to aa implicit condition. Productiou 
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is unfoklment fabluiyakti), Distraction is fiflfolrhneiiL Pn> 
diiclion is development. Destruction is envelopment- Produc¬ 
tion is evolution. Ik^u-uctinn is dissolution, Gold is trans¬ 
formed into arattnents. Ornaments are melted into gold 
CUy is liaiisformtid into jars. Jar* arc powdered into day 
There is neither creation of the non-existent nor destruction or 
the existent. 1 This view is supported by the Gita which &*iys : 
■'There is no creation of the nonexistent* there is no destruc¬ 
tion of the extentZ 1 * 1 So production is not creation of a non.- 
existent entity, but manifestation of a pre-existent latent effect 
Hie effect is identical with tile cause In cosset. The 
Samkhya offers tlie following arguments to prove the Identity 
of the canse and Uie effect: {1} The effect is ml different from 
its material cause, since it is a property of the cause and inhere 
in jL A cloth is not different from the threads which con¬ 
stitute it ' it is a property of the threads and inheres in them- 
ff an object is different from another in essence, it can never 
inhere in it + A cou is different from a horse. So the cow can 
not inhere in the home. But a cloth inheres in the threads , 
so it is not different form them in essence, (2S There ts the 
causal relation between the material cause and Use effect con¬ 
stituted by It. So they are not different from each other in 
essence. The causal relation can never subset between two 
objects which essentially differ from each other. There is itg 
can -a 1 relation between a jar and a doth* which are essentially 
different from cadi other. But the causal relation subsists 
between a doth and the threads. So they can not differ from 
each other m essence (3) If two objects are different form 
ea*h other, they can be conjoined with each other> for instance, 
a pool and a tree, and they can exist separately from each other, 
for instance, the Himalayas and the Vindhyas. But there is 
neither conjunction nor separate existence of a doth and die 
constituent threads. So they are not different from each other 
in essence. The material cause and the effect cannot he brought 
into con junction with each other ; nor are they capable of 
separate existence. Hence the material cause and the effect are 
not different from each othtr in essence, 14) Thy material caute 
and the effect are identical with each other in essence, because 
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thert is quantitati*;* equality between them, The threads and 
the doth are equal each other in weight. There it quanti¬ 
tative equivalence between them. The weight of the cloth 
iiOes not differ from that of the constituent threads. This fact 
conclusively proves the essential identity between the material 
cause and the effect 1 

l*rakrti it mode of eu?me {tdlm}. energy (rajas}, iL j !L tnia 
(larnna). TUty can neiilitr be created nor tmtiiliHoled. The na« oon- 
lalns titt* iliree clement*. Tlie effect ntso eniiljins them. Il ii * 
were fniiitriliHi-.au of these three elements in aimtiier form. The I,nw 
eture*"^ t pwce S ^ tJrnl ^ le * vtu CfitraervUioij cr| {Jaeigy C! J?crmsl- 

Tlie Naiyfiyflm criticizes the Saihkhya view. He offers the 
following arguments against it. |1) It is self-contradictory to 
hold that an effect is, produced in the cause and the effect is 
destroyed in the cause ; the same cause cannot be the abode of 
two self-contradictory actions, tn'z., production and destruction. 
121 The cause and the effect are objects of different cognition:-,. 
We have apprehension of a doth in the form ‘This is a doth.' 
But we have apprehension of the constituent threads in the form 
These are threads . (31 The cause and the effect are objects 

uf different words. They are spoken of by different words. We 
speak «I a doth in the threads, (4f The cause and the effect 
serve different purposes. They have different functions. Threads 
ure woven into a cloth, They cannot cover a body. Um u 
cloth can cover a body. Therefore the cause and the effect are 
different from each other. 

The SSihkhya urges that these arguments cannot prove the 
essential difference between tin- cause and the effect. There is 
essential identity between them ; their difference is accidental 
Hue to manifestation and non-manifestation in one and the same 
thing. 1 Just as a tortoise puts out its limbs and draws them 
m. but does not create or destroy them, so the cause is un¬ 
folded into the effect, and the effect is dissolved into the cause. 
Just as the tortoise is not different from its contracting and 
expanding limbs, so the effects such as jars and crowns are not 
different from their causes such as clay and gold respectively 
Just as we speak of 'trees in the forest', though they .we not 
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udly differed (torn each other, so wt speak of F a doth 
in the thread* * 1 , though they are not essentially different from 
each other. The different of runctitute and purposes does not 
prove difference in essence j $iuoc ^ single imbalance can have 
different functions, bs the £$me fire can hum, cook torn! and 
give lights Kor can the uniqueness of functions prove difference 
among substances, since the same substance can have different 
functions, singly and collectively. A bearer can see the way 
when alone, but cannot carry a palauquiu* but he can tarry 
it in cooperation with oilier ]*&arers. Similurly, the threads 
singly cannot cover, but can do so collectively when they 
develop into a cloth f 

Cmisc and effect are different states of one and the same 
substance* So they are distinct from tmch other Their dt^ 
traction is based on our practical interests A jar can hold 
water, but a tump of clay cannot. They ore distinct from each 
other because they serve different purpose*. But they utz nut 
different from each other in their essential nature , 2 

The SinIik] i ya rc&ogmxcs two kinds of causes h malar*! cause 
(uj^a danakar ana) and efficictiL cause tuimittakara^aj Tlie 
material cause enters into the constitution of the effect ; the 
potentiality of being reproduced in the form of the effect resides 
in it, The efficient caui^ eserts an estronenus mfiuuiice on 
the effect ; il co-operates with the cau s al power inherent in the 
material cause ami liberate U ; its causality ceases with the 
reprirtlurtidn or the effect- Gold is the material cause of an 
urrmmmt; il eaters into its constitution, and will mfltoie to 
he operative os long a* the ornament wiH last, and after it?- 
-destruction it will relapse into the potential condition again, 
But the activity of the goldsmith is the efficient cause of tlie 
ornament ; It liberates the caudal energy inherent in the mat trial 
t:au*e. and actualizes the potentiality of tlie effect ; its causality 
ceased with the production of the ornament-* 

Patanjali urges that the efficient cause (nimittafcfirnoal in 
the form of liberating: activity f^almkftrisakti) remove* the 
barrier* to the production of the effect (varonabhedal/ It h 
necessary to actualize the iKjbntialj^' of file effect The effect 
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is present in a latent condition in the material cause. But it 
cannot pass from latency to actuality without the aid of the 
c-flicioiit cause. According to the SSmkhya, all effect* arc modi- 
£ca 0 ons of essence fsattva), energy fmjas), and inertia {tamasj - 
any cause can produce any effect if only the obstructing barriers 
of a particular effect arc removed. The concomitant conditions, 
according to Vyasa, arc place, time, form, and merit and 
demerit . 1 Saffron grows in Kashmir only, Paddy grows in the 
rainy season only, A man is bom of a woman only. Pleasure 
and pain are felt by the soul when merit and demerit abide in it. 
Thus, place, time, form, and merit and demerit limit the 
operation of tine law of causality, 

The Ssuhkbysi distinguishes two kinds of effects, simple 
manifestation and reproduction When gold is modified into 
an ornament, there is causation by reproduction. When milk 
f into cream, there is causation by simple mari- 

fetation ' Vvasa distinguishes illiarmaparipiima, lak^rmpari- 
tfama <md avusthapaririiitna. When there is a change of quality 
or appearance, we have an instance of dhanmipariijarmi, for 
instance, when a lump of day is made into a jar. When there 
is a transition from the potential to the actual state—from the 
future state to the present stole, or a transition from the actual 
to the sub! a tent state—from the present state to the past state, 
we have an instance nf tafc$atwpaii$flnja. When there is a 
change of state due to mere lapse of time, ive have an instance 
01 a ^ aj rt ,3 iwipamn.» The causal order is subordinate to the 
moral order- Natural causation is a means to moral causation* 


3 Prvkftl 

The Sathkhya infers the existence of prakjti from the 
complex and manifold products in the universe, rivurakrma 

m U £/ r , ? C . XlStCnce nf 5*1* 0n Ult Ml ™ vi *S KreunX! 
(II Individual things manifest to our experience are caused - 

they depend upon other causes which contain them in a latent 
condition. Toe cause must contain flt least as much reality a* 
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tbc effect con tains. Every effect has ti cause. Tbetefcrt Ihc 
ultimate cause of the whole universe must be uncaused. 
Prakftl is the uncaused cause of the whtile world of effects which 
•ire its modifications. (2) Individual things are non-eternal or 
transient, They are absorbed into their cutises. They are 
dissolved into their material cause?. Therefore the ultimate 
material cause of the whole universe in eternal. Prakrti is the 
ultimate material cause into which the whole world is dissolved- 
But prakftt is never dissolved into a more primal cause. While 
individual things arc transient, prakrti, the ultimate cause* h 
eternal, (3] Individual tilings are limited in magnitude- They 
are non-pervasive or finite. An effect is pervaded by its C 4 ui^ 
But a cause U not pervaded by its effect- The cause mu>l 
contain more reality than the effect. Or t at least, it must con¬ 
tain ns much reality ;is the effect docs. Therefore the ultimate 
cruse of the whole univtrsc mu?t be infinite and all-pervasive. 
The finite must ultimately depend upon the infinite. Frakrfi 
is the infinite utid ubiquitous cause of the finite effects. 
f41 Individual thing* are active and mobile. They are subject 
to change and mutation. Therefore the ultimate cause of the 
universe is inactive and immobile. Pnakpti is subject to Iritis- 
formation* but devoid of motion. (51 Individual things axe 
manifold, conditioned, determined, composed of parts, subor¬ 
dinate, and manifest. Therefore the ultimate cause of the 
universe is oik?, unccmditinned, indctvrmimiic, devoid of part, 
in dependent, and unman! fesr. 1 

Individual effect* jtc manifold* while prakph i> otic. They 
subsist in their causes, while prakjti does not subsist in any 
oilier cause. They are determinate, while praEqti is imteier 
minate. They are composed of parts* while prnkpti is part less. 
They are differentiated and heterogeneous, while prakjli is nm * 
differentiated and homogeneous They are subordinate to 
prakrb, while prakrti is self-subsiEitent and uidependcnt/ 
Frflkfti is the main’s of the whole psycho-physical nnlverse, 
tt is the first cause of matter, life, monos, buddJti rad 
alimlikfra. The unintelligent world cannot be a trattsfcrttiatiuji 
of an intelligent principle, tiuce spirit cannot be trniwfonncct 
into matter- 


1 SK* x; SPS.. i. 


STK., x 





i2 


THE sShKHVA-YOGA AKl> THE VKBAMTA 


Prakrti is the state uf equilibrium of sairn, rajas, and 
Lajiias. 1 Sattvn, raj sis, and tamas Eire substance* *, They con¬ 
stitute prakpti. They are in a state of equipoise There is 
neither superord matron nor ftiiborilination among them. The 
equipoise of the gupas is not inactivity but a kind of tendon. 
Frakyti is the triad of gun as—satTvu* rajas, and tama& n and nut 
a different entity which is their substratum* They constitute 
pralqti ; they are not its attributes ; they are its Very form. 
Prakyti is the triad uf gupas* in m far as they arc not transformed 
into effects. 1 This m the d-.Tsuirion of the original pnikyti fitriiH 
prakrti), the root evolvent, which is not caused 1 li b the 
uncaused cause or the First Came. The definition of prnkpti 
us evolvent and evolved b that it is the material cause of 
another e volute which is He- transformation. Pnikrti is imper¬ 
ceptible owing to its subtlety, Subtlety does not mean atomic 
nature, since prafcrts is ull-r^rvasivo. Subtlety means a general 
attribute which prevents the right cognition of it by percep¬ 
tion P Paaktti Li called pradhana, because aU effect* are founded 
on it.* Prakpti is absolutely uattianifested (avyakta), while 
its e volutes are manifested entities. So it is dialled fivyakta.* 
Prakrti cannot be called primal matter, because it is ground uf 
all modificaJionSp physical and psychical. It is the root cause 
of matter, life, And mind. Ail inorganic, organic, and mental 
products axe modi ft cation > oE prakpi, which i* the prius of all 
creation. Pratyti is the unconscious (acclanaj matrix of all 
modifications, physical and psychical/ It is the root cause 
of all objective existence. 

The Samkliya advocate dualism. It recognises the existence 
of prakfti and puru^a*. Prakrti ^ unconscious, Forti^ i* con¬ 
scious. Prakpti Is the object of knowledge fdpiya), Puniija 
Ls the subject of knowledge nr the fcnmvcr Prakfri 

canned give rise to pum^i. Puruija cannot give rise to prnkrti 
So the Samhhyn advocates neither material ism nor spiritualism* 
Tl holds that prakfti evolves for rhe sake of the purugas. The 
cvriktim of pmk^ti is subservient to the ends of the piuu^as, 
eotperience fbhoga} and liberation" (mok$ql ft is noE mechanical 
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hut le'cofoyiciii. There is imeon&cionfc finality in the evolution 
u£ prakytL 


4 TA* Gunns 

Prak|ti is constituted by saltva, rajas, ami umav They 
are eaUcd Utc guff 3 ^ They are uot qualities but substances. 
Tlusy ate Use ultimate ^lenioib is* the constitutinit of prakftL 
fVakj-ti 15 the triad of Hit three gtniiLS- They are called gtEftfis 
because they ait subordinate to the pampas, realizing their 
ends ; qt because they are the three strands m the constitution 
of prakrti oven as there are three strands m a siring ; qr because 
they tie down ponies to empirical life. They are substances 
because they are capable of conjunction and disjunction, and 
because they are endued with quality * 1 The gupas ire not 
perceived, but arc inferred from their effects ur mud ifi cations 
They are super-sensible, 1 They are of the uatmc oi pleasure, 
pun* itud delusion. They ore feeling sulhnsuces Sauvn has 
the function of manifestation (prakaia). Rajas has tilt function 
of activity (pravjtti). Tamos hat? the function of restraint 

(niyama)* Sattv.i manifests aiv object to consciousness. Rajas 
makes an object move and act. It is the principle of activity. 
Tama* is the inertia, resistance, or restraint/ Sattva, rajas, 
and tamas kwe the functions of tnanifestittion, activity and 
restraint respectively. They produce pleasure* pain, and 
delusion or indifference respectively . 1 Paricasikha says that 

sattva is in the nature of pleasure in various Saras such a.-s 
purity or transparence* lightness love, joy, renunciation, con- 
tcmoicnL, and the tike ■ rajas is in the nature of pain m various 
farms such us grief and the like ; mum is in the mbnt of 
delusion in various forms such 33 sleep and the like/ Sattva 
is light mid i I hi mi ru’ng ; it is buoyant and endued vvitb the power 
of manifestation,, Rajas urges sat tea and tamos to act. Et is 
incentive to action. It is the principle of motion. Tamos is, 
heavy and obstructs activity. Sattvn find tamas are inactive in 
themselves. They ore incited to act by rajas which energizes 
them. Snjas is energy It is the principle of activity. With- 
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om its aid sattva and tanas cannot function 1 Jost as a lamp 
can burn When oil, light, and wicfc co-operate with one another, 
so the three gufias function only in co-operation with one 
aniHher. They overcome one another : Lhev support one 
another ; they produce their effects in co-operation with <m e 
another ; they intermingle with one another. Though they are 
imtagonisttc to one another, they never exist in isolation. 
Sometimes sattva prc|ionderatert over rajas and tonus, over¬ 
comes them, and produce jts effect, pleasure or manifestation. 
Sometimes rajas prepun derates over sattva and tamo* over¬ 
comes them, and produces its effect, pain or action. Sometime 
tamns preponderates over sattva and raja,, overcomes them 
and products its effect, delusion or restraint. Sattva is ihe 
essence to b* realized or tmmif«ied : tnmas b the obstacle to 
n-. realization or ninm/estation ; rajas is the energy which over- 
comes the obstacle and realizes the essence. They coalesce 
with one another, and function hi co-operation with one another 1 
Ryins energizes ;i) id activates sattva and tnmas which are in- 
actlTe In themselves. They cannot function without its akl 
" Z the oniv principle of activity. It helps sattva to manifest 
iteek by overcoming taim*. It helps tanas to restrain and 
obstruct by overcoming saliva. It urges sattva and tama* i a 
fletion.’ Just as flatulence, bile, and phlegm, though anta¬ 
gonistic to Dtie another, cooperate with one another to pre¬ 
serve the organism, so sattva. rajas, and tames though aula- 

gonbtk to one another, co-operate with one another In produce 
their effects.' 1 

Sattva, rajas, and tamns are infinite in number. An infinite 
number of individual sattva, rajas, and lamas bring about diver¬ 
sity or effects by conflict and co-operation, by excess and diminu¬ 
tion If lhev were single and ubiquitous, they muffi nol brLsic 
oooiit uveiMty of effects, which is due to conflict of the cum* 

If they ware tingle individuals, they could not bring' 
mcrea-Ra and diminution.* They cannot be created or destroyed, 
Thej' cs-uml change into one another, AH change* hj C fb jc fo 
the combination and separation of the gup as. which are always 



THE SAMKETA prlu.clSOPnV 


15 


integrating And disintegrating. All effect* * are due to particular 
iirr alignments ;ii.d collocation* (Wvc&J uf the pllB , which 
arc tfl destructible anti cterrmL 1 Prakrtf is eternal, It » tte 
ultjmate reality behind chnnt'iug phenomena which are of the 
nature of manifestation {avirbhnvaj and non-manifestation 
JtrrotiliavvO, evolution and envelopment of the gtqtns.* Prahrti 
Is eternal, hut its modifications are always changing. Prafcfti 
eternal, though mutable iparinamiriiiya}.’ 


5 . Evolution 

Pratfii h I he substratum of the changing phenomena of 
' WOr “- 11 !S equilibrium ^amyavastMj of Uic 
^ttva raja;, and tamas.' It not a state of inactivity, but 
4 kind ot tension. The tendencies to manifestation (praka&l 
am. activity (pravptil are held in check by :bt tendency to 
restraint and obstruct {niyamaj Infinite mtmlw of sutva 
rajas, and lamas counteract Lheir activities and bring about a 
state of tension. They relieve the tension and brent the minili* 
bnuni under the influence of the purmja,, The equilibrium of 
tne SUnas , 5 disturbed by some kind of influence of the jmrtifas. 
a Tti evolves to real see their ends, exjierience and liberation.* 
ueu the equilibrium of thu gup as is disturbed, some 
gupas overpower the other gupns. and start the process of evolu¬ 
tion. There is neither creation nor destruction of the gupus. 
ihc total amount of snttva. rajas, and lamas can neither lie 
created Oflr destroyed, increase!] uor deer rased. The Siliiikhva 
anticipated the Juw of Conservation of Energy or Persisted 
ot Force. But within the universe some gunas. can overweight 
Hit others and produce heterogeneous effects. Production is 
manifestation or evolution. Dustnjctiou is non-manifestation 
or envelopment The Sariikltyu clearly council ted the doctrine 
oi evolution. The manifold world is not created by God out of 
nothing, ft is evolved from prakrti, which is the First Cause. 
t is the matns of the whole world of effects, physical and 
psychics!. The world is unconscious* It cannot be trails, 
formaliou of a spirit which is unchangeable and intntufahk 
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I( ihe transformation of the nnconjcioifi jir:il:rti. 
All objective existence is the transformation of sattva, rajas, and 
taraas. Production is transionniitiun, Prakrti and its tvolutes 
(vibfti) are subject to trails formation (pctfavaiibitmual, They 
can never be deprived of their essential nature of modiUnbility. 
evolution and dissolution. Evolution is transformation of the 
homogeneous into the heterogeneous (vfrfljBpsrijitns), JJis- 
solutiou i$ the transformation of the heterogeneous into the 
homogeneous fsmnpap^jpSata). 1 The gugas are always chaug- 
=!ig,. II ley can never teuinin without moditjeat j on for a moment. 
They arc always subject to m edification. 1s Evolution is due to 
excess ot some gupas anil diminution of others, Some giuius 
are increased and others are decreased. The excessive gup as 
overpower the other pps owing to disturbance of their equili¬ 
brium, and produce heterogeneous effects. Evolution is trana- 
lion from ti vt homoL'encous to the heterogeneous,—from the 
undifferentiated to the differentiated. It is due to the integra- 
tion isamudaya) of the guuas. J Dissolution is the opposite 
process. It is dim to disintegration of the gnpas. It is counter- 
evolution (pratisar^a). In this process heterogeneous uffects- 
are disintegrated into the homogeneous reals. Sattva, rajas, 
aad bunas a™ transformed into their similar modification, 
tiattva is transformed into sattva. Rajas is transformed into 
rajas. Tanias is transformed into bunas, [ji dissolution the 
heterogeneous is transformed into the homogeneous,* EvoSu- 
tion is due to disequilibrium of sattva, rajas, and Lunas, and 
their transformation into heterogeneous modifications. Dis¬ 
solution is due to disintegration of these heterogeneous modes 
into the homogeneou.-T gupus,* 

Evolution » transition front the potential to the actual 
{Svirhhfiva), from the undifferentiated to the differentiated 
(Kaii) srijtavi veka), from the indeterminate or non-specific 
(avife$a) to the determinate or specific (vise^a), from the tm- 
tnanifest (alrnga) to the manifest (Liflga), 1 and from the separable 
(yuteaiddhivnyava) to the inseparable {ayutastddbavayavti) . r 
h.volution is transition fro® the humogen eons to the heterogene- 
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OUs (virtf^pm^HiiiaK The gupas arc traa^formcd into ill the 
cvolutes. They arc- hoeILlct created nor destroyed. They 
appear Lo Le created and destroyed because at accretion and 
diminution of the LEidiy idled gttpas. 1 

Prakjri j& transformed into MtiUnt or the cosmic intellect 
{fruddhij. Mahst k transformed into Ahariikam or the Cosmic 
egoism. AliaihkHra is transformed Ento the eleven scusc-oigaa^ 
imd ihe five Utamiitras or subtle essences of sound, touch, 
colour, taste, and soldi* The five subtle essences are trans¬ 
formed into the five gross elements of ether, mr F are or light, 
water, and earth. These are the twenty four principles/ In 
addition to these there are pampas, These are the twenty five 
principles according to the Sarhkiiya/ 

FTakj’ti evolves into Mahat nr Buddhi* It is the im- 
individmted cosmic intelkcL The cosmic Buddhi become 
mdividtuilcd, and evolves into the cosmic egoism or Aliatnkfm 
or T3 il- cosmic AltariikSra is bifurcated into the sub¬ 

jective scries and the objective series. Vacaspari holds That 
A lnirhkirn a in its sattvika aspect evolves into manas t the live 
orgmts of knowledge, and the five organs of action, Ahaiiikira 
in its tfimasa aspect (bhfttidip evolves into the five subtle 
essences tcimnitua)* Ahamkani in its rajasa aspect plays its 
part in both. Tibs aspect i s fi ^ 0 called the taijasa aspect. The 
five subtle essences evolve into the five gross elements of earth, 
water, fight, air, and ether by a preponderance of tatttai* 
Sattva and tamas are inactive itt themselves. They arc energized 
and moved to function by rajas which is, therefore, not in¬ 
effective/ In the evolution of these modifications saliva, rajas* 
and tamas are all present, and perform their functions, though 
sittva prutkmiiiiMes in the evoluti on of the psychical apparatus * 
and fcamas predmiiiiuites in the evolution of the physical 
universe/ 

Vijnlnablnk^u gives a slightly different account of llie 
evolution of the cosmos. Frakrti is modified into Mahat. Mid tat 
is modified into Ahanikara. A hurtiTdr a Is modified into the 
eleven sense-organs, on the one hand, and Uie five subtle 
essences (canmatrah on the other. The five subtle essence* are 
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modified into the five gtosa elements/ Ahatftklra in ib aullvika 
aspect evolve into tnauii* . Ahaihhara id its rajasa aspect evolve 
into the ten E^ase-Cffgans, the five organs of knowledge and 
the five organs of action. Alisihfcara m Its tfitnn^a Limpet: t evolves 
into die rive mnmatnas - 3 

Pntaftjals says that saliva with its power oi manifest at ion, 
i;ijns with its power of activity, and tain as with its power of 
restraint are modified into the known noiverse consisting of 
subtle and gross elements of matter and the psychical apparatus* 
ihe five organs of knowledge, the five organs of action, and the 
three internal organs, mind (maunsl, intellect fbuddhi}, and 
egoism (QhaihkuraJ, to realize the ends of the purup£ r n The 
modifies tiun* oi the gutiA^ are determinate. indctvnnmate T 
m.iiiLftrtj ami unmanifc^ed,' Vyasa say^ that the five tanmatros 
jie iiidetermLiuite or am-specific (avise^al modes, and the five 
gross elements oi matter Lire their determinate or specific 
modes tviso^a) Asmita <rr the cosmic egoism is an indeterminate 
or nonspecific hieshlIl.-, and the five OEgans ui knowledge, the five 
organs of actio a. and the manas are its determinate or specific 
modes - Those are the sixteen determinate or specific inodes. 
Asmita is :ux indetertnitiatc or non-specific mode* The five 
subtle essences (LaumiHra] of sound, touch, colour, taste and 
smell ore indeterminate or non-specific modes- Asmita and the 
five tairmntnag are the indeterminate or non-specific mucks of the 
mere being ni£ Mahal. - Prakrit i$ umnamlest (avyaikta) ; it is 
devoid of manifest signs (alifiga). Mahal b a manifest mode 
(lifted of prakyti ; it is a tnnmiest sign from which prakfti is 
inferred. Fnikrti is eternal. It cannot serve the ends of the 
ptnm^as without being transformed into Mnliat/ The guoas 
in their indeterminate, determinate, and manifest conditions are 
jiaii-vtcrnaj, and serve the ends of the purn^os^ The puxposa 
of the pnni^as we the efficient cause of these modifications, 
while the *rnnas are their material cause. The manifest modes 
remain undifferentiated in the unmanifest prakftl, and then 
they we differentiated from it. The iransformatlons of the 
are subject to a causal order of succession which cannot 
be reversed by them (paripaonakramaniyitiiifl). Tht sisr m- 
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determinate modes rtmam undifferentiated in Mahat, and then 
are didereq mated from it. Similarly* the live gross elements of 
matter and the eleven organs remain uu differentiated in the 
indeterminate modes, and then Me differentiated from them. 
The determinate modes are not iraosfunned into other modes. 
They are sublet to change of quality (lUiarmapari^miiJ, change 
of characteristic flak^apgripama), and change of state 
(3 v&Uiispariputna). 1 

Vacaspati that the indL-termiuate AmihIu nr egoism, 

^ith .ui of saltvn. b modi fled into the determinate modes 

°f th* organs of knowledge. Asmita, with an excess of rajas, 
is modified into the organs of action. Asmita, with on excess 
uf suttva and rajas both, is modified into the mamas, which h 
both cognitive and motor orjaii.^ 

Vyfisa says that the subtle essence of sound has the quality 
of sound only. The subtle essence of touch h.iz two qualities, 
sound and touch. The subtle essence of colour bus three qtwli- 
tics, sound, touch* and colour. The subtle essence of last q has 
four qualities, sound* touch, colour, and taste The subtle 
essence of smell has five qualities, sound, touch, colour, taste 
ami am ell r The subtle essences- (lanmdtra? are colled the due 
elements. 3 They ate indeterminate or non-specific modes. The 
five gross elements, ether, afr + Sight, water, and earth are Llie 
determinate or specific modes of the indeterminate or non¬ 
specific l*rtmityaa ^ 

The atoms of the five elements me generated from th* 
subtle essences. They ore not the finest mid indivisible part* 
of gross element*., They are e volutes of the timmiLtr&s. The 
earth atom is generated from the five subtle essences of smell H 
tifcjte, colour„ touch and sound, of which that of smell is the 
chief. The water atom is generated from the four subtle 
essences of taste, colour, touch and sound, of which that of 
taste is the chief. The light atom ijs generated from the three 
subtle essences of colour, touch and sound, of which that of 
colour 15 the chief. The air atom is gcnn-nited from the two 
subtle essence^ of touch and sound, of which that of tameh j~ 
the chief. The ether a turn ss generated from the subtle esscace 
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of Tbo subtle essence of smell is the chief cause 

uf the earth atom, The ubtli: essence of taste is 
the chief cause o£ the water atom. The subtle essence of 
colour is the chief cause of the light 3iom. Fhe subtle 
t-idence of tench is the chief cause of the air atom. The 
subtle essence of -uimd is the cause of the ether atom. 3 
Each of these subtle essences is the chief constituent of the 
specific kind of atom generated by it r though other subtle 
essence are combined with it- 1 The subtle essences are the 
cause of atoms. Abmnk&ra is the cause of the subtle essences. 
Buddhi or Manat is the cause of Ah&riikarn. Frnkfti ts the- cause 
oi Buddhi or Muhat. There is no cause of pr&kfth It is the 
hir-J Cause.. The cause is finer than its effect.' 

The atoms are not parties* and, indivisible. They are effect*, 
and so non-eternal, whereas ptakfti h the ultimate cause/ 
The Sirakbya analyses the atoms into the subtle essences 
ItanmidTuh which are finer than the atoms, and traces the 
tamnat^HS finally to prak jffi. 

The Saihkhya does not regard the atoms as the indivisible 
parts of the material elements as the Nyaya-Vaisc^iki does. 
The atoms are the evoktea of the subtle essences which are 
evolved from prakjtL The Nytvu-Vaife^ka regards the atoms 
as the material cause of the world. The SSmkhya, qn the other 
hand, regards prabrti &9 the material cause of the world. The 
Xyaya-Vai^e^ika does not recognize the atoms of ether. It con¬ 
sider* ether (akosa) to he one ubiquitous substance. The 
Sadikhya* on the other hand, recognizes the atoms of ether. 
Both recognize the reality of the atoms of earth, water* light, 
mil air. The SMifchya argues that just as the existence of die 
atoms is inferred from their qualities in thefr effect* such as 
jar* and the like, so the existence of prakjtj characterized by 
sattva, rajas, and tama* i* inferred from Its effect, the world 
composed of elements producing pleasure, pain and delusion/ 
Ju*t a* a far made of a lump of clay i$ traceable io the atoms 
of earth through a succession of cames, so oil effects iaeluding 
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the Atoms art traceable to prakrtl through a succession of 
causes/ 

Whfeu the grg=s atoiiis caifibine with one another, their 
qualities are fount! in llieir products. The earth atom has 
solidity. Tbs water atom has viscosity, The Hght atom has 
best- The air atom bn* mobility. The ether atom has pene¬ 
trability/ The atoms combine with one another and form 
aggregates '.-amiihaj. These aggregates are of two kind?, separ¬ 
able and inseparable. Separable aggregates are those whose 
parts can be separated from erne another fyuk^iddhavayavab 
t*g, r a forest, a crowd, and the like. Inseparable aggregates 
are those whose parts cannot be separated from one another 
(aytitasiddhivayavnl c.jr^i a body, a tree* an atom. An Atom 
is an inseparable aggregate of subtle essences, one of which 
is the predorniitanL element. Its parts cannot be separated front 
one another without breaking its integrity * 1 . A plant organism 
imd an animal * organism also are insepiirabfe aggregates. They 
cannot be broken into parts without destroying their integrity.’ 

The gross atoms constitute inorganic matter, plant 
organisms, and animal organisms. There is continuity in the 
evolution of these three grades of matter. The gross atoms 
give rise to f&esc modifications owing to their different arrange¬ 
ments (sattathumi)/ The gross atoms of earth and th^ like are 
modified into jars, cows, and the IOte.* There is no difference 
in the constituents of inorganic things., plant organisms, and 
animal bodies. There are only changes in the qualities of the 
constituents. Changes in their qualities fine due to their different 
arrangements. 

The gross body HtMlndeha) is composed of the five 
dements, earth, water, light, air, and ether/ Some hold that 
it is composed of the first four dements. They do not regard 
ether as ife constituent:/ Other* consider earth to be the only 
constituent of the gross body. They consider the other dements 
ns giving an impetus to the combination of the atoms of earth 
Or there are different kinds of bodies composed of either earth, 
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water* light* air* of cl her. The liuinau body :s composed of 
earth. The body of a spirit in the sun is comjKKed of iiglii, 1 

There are six kinds of bodies, insects are generated 

from moisture fti$maja). Birds* serpents, and the like are born 
at eggs (ai^jaj . Men and others are born of wombs [jaraynja). 
Plants are born of the soil (udbliijjaj. Some are bora of the 
will (sadikalpajal. Some are born of miraculous powers of 
penance, mantras* and the like ^amslddblkar Kartk is the 
predominant element in all these kinds of bodies The other 
elements ore subordinate to it. 1 

Life is the common function of the three internal organs„ 
mind (uianas), intellect fbutfdhiL Eind egoism (fthaiukaraj, Some 
wrongly hold that the five vital forces me particular kinds of 
air. which perform then Functions through the aid of the vital 
effort of the soul {Jivanayonij srayaLu a). They ^in neither 
dilfurent kinih of air nor their modincation?. The emotions of 
lust -md the like which are mental modes, agitate the vital 
l xmers. Hence, both emotions and vital power* inmst be modi- 
ficatintis of the mind (iiinnas.) 4 

Life is not the material cause of the body, though it is 
predominant in it. Life springs from a particular power of 
the sense-organs, In their presence life is preseat. In their 
absence life b absent. Life consists in the functioning of the 
sense-organs. When they cease to function* life disappears K In 
a ucad body the sense-organs cease to function. Hence it is 
deprived of life. Therefore life is not the material eaust of the 
body/ 

The Smhkhya does not regard vital power as n physical 
(bhauttka) force- Life is sustained by the powers of all the 
sense-orgun^, which are not material, it is the general function 
of :dl the sense-organs/ The Samkhya recognizes ihe subtle 
body ^uk.j3T3iidehal in addition to the gross body (sthuIadehaL 
The gross body is the vehicle of the soul's experience in its 
empirical life. It is dissolved into its constituent elements on 
death. But the subtle body clings Jo the soul. It transmigrate 
into another grass body with the help of its subtle body. 
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It is colled also JihgftStfrira- It is composed of the ten sense- 
organs, the five subtle essences (tanmairn), mind (muum), 
intellect fburidhiK .imi egoism talmiifkftra), Lilt is the common 
function of the sense-organs. So til* * five vital forces, priiyu. 
spitiifi, vyatm, ^amkrrn, and udajn* olso enter into the coi3?iLilu- 
lion of tli l” subtle body. 1 These ate tile different fumis of life 
They are due to she operation of the serL=.e-*Kgaii5, The ntibtle 
body b atomic, but nut devoid of parti. Il is limited in magni¬ 
tude II b nt i absolutely atomic R .-.ince it is composed of pan-. / 
Vifcaspfttt admits the two kinds of bodies, gross and subtle/ 
Brit VijuauabliEk^ii recognize- another kind of foody. tht 
udbisthtiiia body* v inch supports the subtle body when 1 1 t_- soul 
trfi migrates tq another sphere of «bfc&nce. The MthblHunw 
body is composed of five subtle material elements, So there 
are three kinds of bodies. 4 


G, Unfertitiou* TcUoingv 


The daihkhyn dots tint advocate mechanical evolution of 
prakfti, It beMcvts in tincon_sdou& teleology in its evolution 
Prakrjij is the matrix of nil things in the world, physical and 
mental. The physical order is subservient to the moral order, 
Physical caudal ion is governed by moral cfmsilHflfK Fmkrti 
evolves into the subtle essences, the atoms. the grosa elements, 
and physical things, on the one hand, and into the sense- 
organs, mind (inanari, mtelltet ftniddliib atul egoism (qfiaifikiir s 1 , 
or Uic psychical apparatus t on the other* for the (Experience, 
enjoyment and suffering uf the puragas in bondage/ The 
evolut&v nf prakjri are adapts to their moral deserts, merits 
and demerits/ Even sis ttneoasdons trees l«ai fruits according 
to the merits and demerits of different persons, so prakfti evolves 
into Yimous modes in accordance with the merits and demerits 
of the bound souls owing to the beginning IcKmess of the 
empirical life/ Pralqii resolves its evolutes into thdr Consti¬ 
tuents, and relapses into its primeval, quiescent state fnr the 
liberation of the panics. Evolution is a means to the experience 
of the bound souls. Dissolution is a means to the liberation 
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of the <ou\r.. Thus evolution and dissolution are instrumental 
to the experience and liberation of iK souls. 1 Prakrti uncon¬ 
sciously realises the tmds of the souls. Thus tile Sariikhya 
he hews in tmcOGSdous teleology in cosmic evolution. 11 Ijdkves 
in external teleology in the sense that prakpti realizes the ptir- 
poses of the puru^as which axe foreign to it. The Samkhya 
advocates uncompromising dualism of puni^as and prnkjri which 
arc absolutely different from each ether. 

The SiOuhkhya advocates periodic evolution find disolution 
of the world- Dissolution is relapse of prakpti into the origin;;! 
quiescent state, it is the period of complete rest of the bound 
souLi whose merits srnd dimterits arc not entirely exhausted by 
enjoyments and sufferings. Evolution b the transformation of 
prakrti into physical things and the psychical apparatus for the 
exjtetietice of the i -nund souls, Dissolution is the complete 
cessation of the creative function of pralq-ti owing to the pu ruga's 
discrimination between itself and pratrti. J 

7 PmJbfli and Us Evoluiti 

Tile Saihknya recognizes twenty Jive principles of reality. 
Of Lliese puniga is neither a cause nor an effect. It h beyond 
causal cliange, It b an immutable aplrit. It b unaffected by 
m-odul iraniformaticn. Causation is transformation of the 
gui^s sattva, rajas* and tames. The pum^a is not composed 
«f tlieai, and b therefore neither a cause nor an effect. 

Prnkrti is the First Cause of the aggregate of ail effects in 
the world. It is their ultimate cause. It is not die ,d!ect of 
any other cause. If it had any other csuse T it would lead to 
infinite regress. Pmkrti is a cause but not an effect. It is not 
a modification cf sny other ultimate cause. 

Mahal or Buddhi^ Alvuiikara, and the five subtle essences 
(tanmiltra) of sound, touch, coIour p taste, and smdl are Wlh 
causes and effects. Tiiey are effects of some causes :md cuiises 
of some other effects, Buddhi is an effect of prakftk It is the 
cause of Ahathkam. Ahuriiknra is the effect of Buddbi* It b 
the cause of the five tanmatras or subtle essences. The subtle 
essences of sound, touch* colour, taste, and amdl are the effects 
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of Ahaiiitara. They arc die causes of the atoms of ether, air, 
light, water, and earth respectively. The essence of sound 
generates ether. The essence of touch generates air. The 
essence of colour generates light. The essence of taste gene¬ 
rate? water. Thu- essence of smell generates earth- The essences 
of sound, touch, colour, taste, and smell arc the chief constituents 
of ether, air. light, water, and earth respectively-. So the 
^even principles at Mahnt, All arid;lira, and the five essences uf 
material elements are causes (pTnifti) as well as effect* * (vikptO 

The five sense-organs of knowledge, the five sense-organs 
of action, the internal organ of mind (iiutnns), and ihu five 
gtoss elementi are only effects. They are not causes of any 
•other principles. Though the gross dements of earth, water, 
light, air. and ether .ire transformed into various inorganic 
things, vegetable organisms, and suimal organisms, they are 
not to be considered as their material cause (prakflif, since the.- 
do not give rue to other principles of reality ituttvautat nj, but 
simply generate new qualities owing to their different collocn 
lions and arrangements fsanisthana}. 1 The five elements and 
then aggregates in the form of inorganic things, plant and 
animal organism - arc equally apprehended by the external sonse- 
tirgans, and are therefore to be considered as gross matter. The 
inorganic things and vegetable and animal organisms are not 
principle? of reality different from the gross elements (tat t van- 
lora).’ Thus, the sixteen principles of the ten external sense- 
organs, the internal organ of mamis, and the five gross elLtmtitj 
(maliabfiuU) arc only effects, and not causes. 1 

Prakni is uniamiifot lasyaktal, All its evolutes, Malint, 
Ahsihkara, Manas, the external sense-organs, the tanmfltra, and 
the gross elements are manifest fvyaklal. The unmanifest 
prakrti (acyaktal is uncaused, eternal, ubiquitous, motionless, 
one, self-suhssstent , Irresolvable, partless and independent, 
The manifest evolutcs of ptukyli (vyaital -ire caused, non- 
eternal, limited, mobile, manifold, subsisting in material 
causes, resolvable into their elements, composed of parts, aud 
dependent- 1 All the t-volutes of praiqti, from Mahal down to 
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tht gross dements are effects produced by some causes ihetumaL} 
They are non-eternal Itinityal because they spring fmm tbeii 
cause.-,. They arc non-pervasive or limited (avyapi) Tim effect 
is pervaded by its cause. The cnu«; is not pervaded by its 
effect/ The cause is greater than its effects. The effect is k-s 
than its cause. Descartes likcwif,-.- maintain?- that the cause con¬ 
tains at least as much reality as is Contained in the effect. 
Tlue cause contains more than the effect does. The cause can 
never be less than it- effect. Buddhi xrnd the other tvolutes of 
fjraJffti cannot pervade pfakjti, their material cause. So they 
are nan-pervasive or limited. The c volutes of prakrti are 
capable of motion (sakriyn). The motion of the elements of 
earth, body, and the like is quite evident. Buddhi. ahadikba, 
and manns, and the external senses ivhicb constitute the subtle 
twly move from one gross bo# to another during tansmigra- 
tion. So they are capable of movement. Pf.kfti is active in 
r];e sense that it is transformed into its effects. Bur it is devoid 
of Physical motion Iparispandn), Si* it i* immobile (niskriya)/ 
The evoluUs of prakrti at manifold janeka) Intellects 
egoisms and mind- are different in different individuals. Th e 
subtle 65M£tces and die gross elements also are manifold. The 
modifications of the gross elements also are maniiok]. The 
evolutes of prakrti subsist in their material cause fairital. 
Though there is identity between cause and effect, there is the 
difference of substance and modification. The e volutes are re 
Med to their causes as modifications to their substances, 1 
Buddhi subsists m its cau*-c f prakrti. Ahmfikara subsists m its 
cause, buddhi. The internal orgau of manas, the ten external 
sense-organs, and the five subtle essences itanmatra) subsist in 
thi-ir cause, ahariikara. The five gross elements subsist in their 
cause#., the five subtle essences of sound, touch, colour, taste, 
and »mell. The cvolntes of prakrh are resolved into their con- 
aritiicnt elements. The five gross elements ore resolved into 
the five tamtuitras. Thy five tsumifitras and the eleven seoso 

aSS *V 8 !2? d Ma ahaAkSra Ahatfikara is resolved into 
buddhi. Buddhi h resolved into prakrti, The evolutes of 
prakfti are endued with sound, touch, colour, taste, and smell 
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tsivnyaval, while prnfcfti is devoid of these qualities/ 1 -s they 
involve inter-iiiing ling or conjunction of c^uistitticiits whkh 
cao c^:st apart from one another. For instant p the dflomts 

of earth* * water. and the like can come into conjunction with 

one another. The laurniins can come into conjunction with 

one another. Bui pmkrti cannot come into conjunction nitk 

Imddlth nhaihkaru, and the like, since they are identical with 
each oilier in their essential nature. Likewise. saUWi rajas. 
Jind tuiiLa.Es cnimul come into conjunction with one another, since 
they p=m never Christ ap-art From one another * The cvolutes of 
priikjTi me dependent cm other principles fparntantraL Budilin 
depends upon prakrtj ; ah a silk am depends upon bsiddhi ; tlie 
t aim sou as and tlie organs depend upon ahaffikar:i, and 

the 6ve gross dements depend upon the tanjnatras, to produce 
their respective: effects/ The munjuiifcsft pnkfti tuitMiMid. 
eternal, ubiquitous motionless.— though not inactive.—one. self- 
subsistenl, iaewlvafate, partiess or devoid of conjunction nr 
qualities j and independent It is opposed to the manifest 
v volutes of prafcfti. 1 These arc the ili^simiiarUies ber a ecu 
prnkfti gud its effect* (vikjtiL 

The iiumaniftirt pratjii And its manifest effects have the 
following simiiaritivs. They ere composed of ssttva. nij^ ^nd 
tnniaj (tngQflfl), inseparable (^vivdei), (jbjsfl'ts fvi^aysil, common 
io many pttngfas fsiimanyub non-i ntelligcni face Lana 3, tnd liro- 
ductive (prasavadhnrmin 7 .' Prakfti nnd its effects are CdflijK^ 
of the three ^uuas ftriyunab sattvs, rajas* and tatnu- they 
are feelin^-sobslances. pleasure, pain, and delusion* which are 
not the qualities of the pnm^a or sell. Fral^ti and ta effects 
arc inseparable (avivekiK Ptrikpi cannot be separated from 
snsfilf . Buddhip ahaddmra. and tht like also eaunat be separated 
from prafcfti owing to their identity in nature, Or T the mani¬ 
fest effects u£ prakpti can produce then effects only in co-opera- 
lion with one another. Nolle of them can produce it^ effects 
singly but in co-operation with others. No effect can be pro- 
duced by a cam* singly. 1 PmUfti and it- effect are comped 
of the gunas, sattvfi, raja*, and Lamas, which are the feeiing- 
substancus of pleasure. pain, and delusion - But they ore not 
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cognitions or subjective modes (vijonna). They arc objective. 
They are objects of mnsdoHSdcw, exieninl to cognitions- 1 So 
tliey arc common (sainanynj to many selves apprehending them. 
If they Here nitre cognitions, they would not be the common 
objects of many persons 1 cognitions. The cognitions of a person 
arc peculiar to him. They are imperceptible to other persons. 
So they are not subjective ideas. They are external objects of 
knowledge. 1 licy are knunn objects, while the puru^as nre 
tliE know era. Prokjt: and its effects are n on-intelligent uf un¬ 
conscious (aoehurnl, while the pampas only .ire intelligent ur 
conscious, Uuildlii and its mode- art unconscious. They appear 
to be conscious owing to the reflection of the purugas iu buddlii. 
Tbe mental modes aft ncm-intclligenl in themselves. But iliey 
appear to be intdhgized by the fjuni^iE. 1 Frakjti and its 
effects are always productive (prasavttdhamiiu]. They' are either 
creative or destructive. They always undergo transformation. 
They either pass from the homogeneous to Llie heterogeneous. 
Or they puss front the heterogeneous to the homogeneous. 
They can never be deprived oi similar (sadjsaparn^ama) n r dis- 
amilar transformation (visadfsajjaripaina) 1 They are subject 
to constant Trujdiijcati'Oii every moment, 1 


B. Space and Time- 


Simicc and time are not independent realities as the Nyaya- 
Viiisegiku and the Munarosakn maintain. They are generated 
ficjiji ether [ekftsa). They are modifications of ether,* Hther 
is modif]ttI into s Pace a«d lime with the help of adjuncts. So 
tuc> are included in ether. They are nothing but oilier modi- 
fied by certain adjuncts. There is some difference between the 
qualified (visegyn) and the qualification Ivi&gnnaL Rther is 
qualified by adjunct (npadhi), mid h transformed into SI ^ 
and time. So they arc- said to be generated from ether, though, 
in reality, they arc nothing but ether/ Vijnsmabbikga consider, 
eternal space and time to lie of the nature of ether. He con¬ 
siders them to lie specific modes of prakfti, ETakfti is uhiquit- 
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ous. So V"'* 1 *«d space also are ubiquitous But limited tunes 
fm (l Spaeth arc generated limn ether in conjunction wftli their 
limning adjuncts. Inflnite sjmce ami tune are iu tilt nature 
of eiher. But finite space and time ore product* of ether.* 

Vijnanabitik^u says m Y®g&p$ttika that die one eternal 
space is not 3 metaphysical reality, There is no proof for u- 
osdsleuce. The Urns ted spaces. east. west, north, south t ami 
the like art conceivable iu relation to one another. They aru 
conceived as parts of ether. They are products of ether. They 
cannot exist apart from ether - They are not independent entitle. 
We understand by space ether limited by such adjunct* as 
determine- east, west, and the like. Ether is the permanent 
substratum of limited spaces. There fa no one eternal space, 
in reality, apart from limited space* which arc product* of 
other coexisting with one aaothet, The diSerenCe between 
space and time lies in that tunc consists of moments which 
arc not coexistent while space is an order of co-existent 
points.* 

Vacaspati says that die Samfehya does not recognize tune 
as an independent realty. The Vaise^ika consider* nine to 
be eternal, ubiquitous substance which appears to be many 
on account yf jts limiting adjuncts. The t^aihkhya maintains 
that the ptfat, the present, and the future aft; determined by 
specific mod** or adjuncts (upadhi) which alone are real* an d 
that one real time is useless. One eternal time cannot be divided 

into pasti presenti and future. 

Vyasa gives a clear account of the nature of time, A 
moment is the indivisible unit of lime even as an atom h the 
in divisible unit of a material substance. A moment i> the 
duration of time which an atom in motion requires to leave one 
{joint in space and reach the next point. Sequence is die 
continuous flow of moments^ Moments alone are real, bequepce 
b conceived by the intellect. Two moments cannot co-raist 
simnltaneously There can be no sequence between two simul¬ 
taneous moment -_ Sequence fa the posteriority of a subsequem 
moment to an antecedent innanmt. So the present moment fllouc 
is real and existent; the past and future moments arc unreal 
and non-existent. Therefore their aggregates are nou-exislent- 
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The post is past The future is nut yet com* *. They are non¬ 
existent at the present mutuant. So the past, the present, And 
tbe iuture moments cannot form A SK i-egBtiLs. Sequence is the 
etmti unity in the Jlou 1 t-f moments. There are no aggregates of 
moments or sequence* iu reality. They are made into aggre- 
gatei. by the intellect. Hours, days, months, and Uie like arc 
tuarety intellectual aggregates (buddliisamiMral. They ate not 
real aggregates of moments | vestUsamSharaJb One, infinite, 
eternal time is on intellectual construction (bn ildliiuirrai^a), k 
appears to be a reality to empirical cojtsCbvBaess. The intellect 
constructs aggregate of momenta and concerns hours, day5. 
months, years, and ultimately one infinite tunc. These are 
mental constructs. Munjeuls alone are real. They follow a 
definite order or sequent, Sequence is succession of events 
occurring m muraimfe. This sequence of momentary events is 
known as time . 1 


» 


In reality, the present moment alone is real. The past 
riiLiiHcnts and the future moments are unreal. They in 

;i subtle condition at Hie present moment in the form of modi* 
neutrons. They are past and future in relation to the present 
moment. The entire universe undergoes modifications at the 
preseat moment. All its modifications occur at the present 
moment. They do not occur at the past and future moments 
since they are non-esistent . 1 The intellect constructs the idea 
of M-qiiiinee out of the present moments occurring one after 
unotiuT m a definite order. Vacaspati says dial sequence is not 
real, but mental. It is subjective Ikilpucika), It is nut objec¬ 
tive (vuslava),' VijfltraabfrLk$n sa.vs that there is no time apart 
from moments. The aggregate of moments are imaginary 
aggregates made by the intellect fbuddhikalpita&unahanil. 
There is no proof for the existence of one eternal time. Ail 
causes and effects occur in moments. All uses and actions refer 
tu hunted tarns* (W empirical life does not pr«upp<** one 
Ucrnal time, ho the Sadikhya considers the moment alone to 
be real time. The moment apart from an event is an attraction. 
It is a particular modification of sattva. rajas, *!id tatnas -\H 
events are transform ati on* of the gfipifc The montent fen real 
mode of the gu^as . 1 * 
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Vyasa point's out that the past and the future arc not 
altogether non-exbteiit. They exist m subtle forms iu the pre- 
seat condition. The future is whnt will be manifested* The 
past is what has been manifested. The pr^unt is what is 
engaged in its activity The future, the past, and :1 k- present 
are objects of knowledge. If they wot nonexistent, they would 
noi be appro]landed. So the past mid the tirturv -exist in reality, * 
The past and the future do not exist iu an object in the same 
form its the present exist- in it. The present exists iu a sub¬ 
stance in the form of a particular manifest modification of &&ttva p 
rajns, rcttd tarns-. The pn- r and the future do not exist in such 
u manifest condition in :i rubs Lance, The future exist* m it 
m us potential condition which will bt manifested, The putt 
exists in it in irs sub-lrUc-m condition which was manifested. The 
past and the future exist m r, substance in a subtle (suk^xna 
unnmnifest condition. The prt^eol only exists in it in a mani¬ 
fest, actual (vyakLU condition 7 ^ 


0 - Purity a. 


The Saihkhyii advocates dualism of prukfti and jmru$a. 
They -Lre entirely different from each other. They have opposite 
cliaracteristics, Prakrts is composed of the three gttpAS, saliva, 
rajas, and hmtas. Puru^a is not composed of the cupas. 
Ptalqlj it- non-dtfierimina tim? . Ptrm$a is discriminating. Or 
prakrti is mx aggregate- Purnfa is simple- Prakfti is the object 
of knowledge, Purri$a is the subject of knowledge, Frak|ti h 
common to many persons, Puru$a is different in different bodies - 
Prakrli is non-intelligent or tmeunscious, Pura$a is intelligent 
of conscious. Prakfti b productive It is transformed into 
inodihcntions, Putu|li is non-productive. It is not iubject to 
UHKiificadou 51 Puru^J is neither a cause dot mi effect . 11 It is 
(ttichanscable and immutable. All things change every moment 
except the conscious self or purnfaPtokfti is active. Farn^ 
is inactive. Pmkrti is constant in the midst of mutations 
(rm r vn 7t rn ] ui t y :t j Tunica Is constant beyond all mutations 
ikuta^hanityiix f The zssznUBl difference between jxnijqti ami 
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ptiru^A lies in that the f<rnter U the unconscious anti known 
object, tThilr the hitler is the conscious knotver or subject. 
Prakfii with all its modifications, menus, huddhi. and idnidikam 
arc tin conscious. Only puru^a is conscious. 

The Sudikhya puts forward the following arguments to 
establish the existence of the puru^a. (I) Prafcfti, Maknt, 
Ahanikara and the like are aggregates of sattva. rajas, and tauias, 
:mil therefore means to the ends of other beings, like beds, 
chairs, and die like. They are unconscious (acclaim}. They 
serve Ute ends of conscious spirits or purujas. The body is an 
aggregate of the five gross elements. It is enjoyed by the 
piiruga, oven as a bed is enjoyed by it.* The purusa is iiot an 
aggregate. It is different from the body, tnauas, buddhi, nu«l 
nhamkhrii, which are aggregates of sattva, rajas, and bunas,* 
<21 AD knowable objects arc non-inrelli gent (ace tana I, uon-discri- 
minatmg (avivekij, objects (vijayal of knowledge. They are 
composed of the three gryas, sattva, rajas, and bunas (trigupai. 
Therefore, they presuppose Liu.- intelligent (sacetana), discrimi¬ 
nating ittvekil, subject of knowledge (jfiitf), devoid of the 
Hires gupas (atrigimuS. All know able objects presuppose the 
knowing subject or sell.' (3) All non-intelligent products of 
prakjti, inorganic things, plant organisms, and animal 
organisms, must be controlled and directed by the intelligent 
spirits or pnru$&s even as non-intelligent chariots move when 
they .ire controlled and guided by charioteers. Matter is inert. 
It cannot act by itself It can act only when it is controlled 
by a spirit. So all material objects of the world require guidance 
hy intelligent puni$as, Prak^ti and its activities are guided by 
the selves which supervise them * (41 Prakpi is composed of 
sattva. rajas, and lamas. They dre held by some Sanikhyns to 
be feeling-substances, pleasure, pain, and delusion. They arc 
objects of experience fbhogya). They presuppose the subjects 
of experience or experieacerb Ibboktyl. Or, pleasure and pain 
are objects of experience. They are modes of the intellect 
<buddhi j or mental modes Pleasure is an agreeable feeling. 
Pam is a disagreeable feeling. Pleasure affects the self agree- 
ahty. Fain affects'it disagreeably. Therefore, pleasure and 
pain, which arc mental modes, presuppose the self or purusa 
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which experiences them. The intellect (buddhij cannot be the 
expericiiccr (bhoktp it is tiim-intelliyvm and unconscious* * 
Pleasure and pain art mere modes of LmddhL Therefore! 
buddhj cannot he the experienccr, It cannot be ?etE aud not- 
self, subject and object it the same time, since it is seif-con¬ 
tradictory. The self! which is different from bnddhij is the 
experience at pleasure and pain, which are its modes. Each 
self feds its own pleasure and pain, which are modes of its 
bnddliL Pleasure and pain are experienced by the self which 
is different form tlieni.‘ Others put the argument thtes : AD 
know able objects jfilidgya, tipsy a) presuppose the existence of 
the kiiuwcT (bhohtp ( drA^tfj. There can be no known or know- 
able objects without the knowing subjects. There can be un 
not-i-clf without self- 1 Experience belongs to the immutable 
seif. It cannot belong to the body* or the intellect * which ie 
not-scif or object p and cannot, therefore, become self or sub¬ 
ject." (6) Some spiritual aspirants strive and struggle to achieve 
liberation. Liberation consists in absolute cessation of three 
kinds of suffering* It is complete negation of pain + Buddhj 
and the like arc themselves ui the nature of sufferings. They 
are umde> uf bmklhi. So buddhi can never be relieved bom 
suffering. It is only the self. which in distinct from buddhi 
Mid the like, which can be relieved from ^uderings and achieve 
liberation * 

The Saihkhya recognizes the existence of many selves or 
ptrru^is and puts forward arguments for their existence. 
Ml Birth, death, and the svn^-nrgfln^ are different hi different 
persons, If there were one self (pump) only, the birth of one 
person would lead in the birth of all, the death of one would lead 
to the death of oil,, and the defects in the sense-organs in one 
would lead to the same defects in the Mtrac-a-gaai in all 
I)paints, dumbness* and lameness of otic would make all others 
(leaf, blind, dumb, and Lame/ Mudfttss of one would niak-: all 
others rnud. So there arc many puni^as; there are different selves 
in different bodies 1 The purn$& immutable. U is incapable 
of birth and death. Birth consist- in, the connection of 4 self 
with a unique aggregate of body p btiddhi* 3nd 
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mental mettles. Death consist in the «If* * severance of con¬ 
nection with the unitjQt aggregate or tiund-body-cotuplex. The 
self, which is unchangeable, it neither born nor dies. Different 
sotil> are connected or disconnected with different mind-body- 
complexes. 1 (2t If there were one self in different bodies, the 
activity of one person would lead to the activity of all. But, 
in fact, different persons arc engaged in different kinds of 
activity. Some arc engaged in the pursuit of virtue. Some are 
engaged in the pursuit of vice. Some are engaged in culti¬ 
vating detachment. Others are engaged in acquiring knowledge. 
Hence, there ate different selves engaged in different kinds of 
activity. 1 Activity is the expression of a volition, which is a mode 
of the internal organ ibuddhi). The self i> inactive. Activity 
is attributed to it owing to its connection with the buddhi, 
which is active. If there were one self in all bodies, it would 
move them all at the same lime. But. in fact, different bodies 
move at different times. So there are different souls in different 
bodies, 1 (3i Different selves are equipped with different moral 
endowments. Gods ire endowed with buddhi m which sattvu 
predominates. Men arc endowed with buddhi in which raj os 
predominates. Beasts are endowed with buddhi in which bunas 
predattunates,* Again, among men some are happy owing to 
the excess of sttttva ; some arc unhappy owing to the excess 
of rajas ; others are under delusion owing to the excess of Lamas. 1 
So there are many selves, which are devoid of the guqas, but 
arc endowed with different mind-body-complexes with an excess 
ol cither sattva, rajas, or tamos The Smfakhya rejects the 
Advaita Vedanta doctrine of one self.’ 

The Suthkhya recognizes the plurality of souls and the 
-,pir;tital unity of each soul. Ptmifa b distinct from its material 
vestment, the body, maaas, buddhi, and ahaibkara,* It is dis¬ 
tinct from prakfti and its effects. It is devoid of sattva. rajas, 
and tamos. It is disciiminating. It is simple. It is the knower. 
Il is not common to many persons It is intelligent or con¬ 
scious, It is non-productive. 1 It is lieyond causality. It is 
neither cause nor effect. 1 It is eternal and immutable (apari- 
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uSminitya), white pralqrti is eternal aad mutable iparigiimi- 
nitya). 1 It b beyond time and space. Eternal time and space 
arc nothing but ether. Limited space and time are modes of 
ether. Ether is a mode of prafcjrtL 3 Pum^a is consdqns (ctrfcana). 
it is nol an object (avi^aya), Bo it is the witness [sak$inJ N thfi 
-seer (drafflh The eon^dnu* * self only is the seer. All rm- 
con&dous object cannot be the seer- A witness is one to whom 
objects are shown, Frakrti shows it* effect* and modifications 
to tile self which is their witness, even as a plaintiff and a 
duEesidnnl tfaow their object of dispute to u witness h The self 
’s the witness to which buddhi shows its mental modes. 1 It is 
inactive (aknrtrh The gupas ore active. Rudd hi is active, since 
it is composed of the gmpas- Pum^a appears to be active owing 
to its connection with buddhL but it b not realty active* 
Buddhi is unconscious- But it appears to be conscious owing to 
its connection with purmja/ Tims, puru^a is conscious but 
inactive. It Is ubujmtDtL- (vySpiii), 1 It is devoid of movement 
{iii^kriya)- 7 It is mid to have movement owing to its limiting 
adjunct, the body, which h capable qf movement even as ail- 
pervading ether is ^aid to have movement owing to its limit¬ 
ing adjuncts, jars and the like/ It is indifferent (nLadbyosth*. 
udasinc), It b free from pleasure, plain, and delusion, since: 
it is devoid of the gsi^as. It is free from a ttachme nt and aver¬ 
sion. It is free fkevatak It ss distinct from ihc gopa, It is 
entirely free from entanglements in the meshes of prfdqtL It 
is, En Its intrinsic nature, free from all kinds of pain/ 

Pum^a is eternal (uityal, pure ■suddha). conscious ibnddhaj, 
attd liberated (niuktaL It is eternal in the sense that it is beyond 
the temporal order, It is not determined by time. It & ttoa- 
teihporaL It b free from virtue and vice. It is devoid Of 
merit and demerit which are the modes of buddhi- It i$ 
eternally consckms. Its essential nature of eott&rifttisie*s never 
ceases It is eternally free. Pain is $ mode of buddhi. It is 
WTongty appropriated by the pcmt$a owing to non-discr irrifantioti 
Ftuusa wrongly ascribes pain to itself from which it ts abso¬ 
lutely free, Bondage is phenomenal, It is due to confusion of 
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the pum^a with kuddhL When ibt confusion is dispelled by 
discrimination, puru^a realizes lt$ intrinsic ireedmn/ 

Pumga is the seer (dra^fr). It is the kittiwer, But it is 
ih u an inert (jatfaj substance, which acquires the attribute of 
consciousness Ejj conjunction with tire maims» as the NyiLya* * 
Vai&SLfca holds. Matter does not manifest itself. If the self 

were an inert h material substance, it would require another 

conscious substance to manifest it. The parsimony of hypo¬ 
theses demands that the self itself he of the essence of conscious* 
ness (praka&rupah which manifests nil things in the world/ 
Consciousness is not a mode (dimnnnt of the self, since it is 
devoid of the gupas* mid therefore mi modifiable. The self \s 
immutable and not liable to modification. So consciousness 
cannot be a mode of the self. 1 The self cannot be known, 
when cognition which is of the nature of manifestation is not 
known. There is no relation of substance ^nd quality or mode 

Ijetwcen the self and cognition. Cognition is not its quality, 

&nee it ss capable of conjunction with objects., aiul does not 
depend upon a substratum to support it. Cognition h, there¬ 
fore, neither a mode (diiarma), nor a quality (gn^al of the self. 
It constitutes its essence (svarilpa). The sdf is essentially con¬ 
scious.* 

The self b distinct from matter (jad fl J- I* is the knower, 
the seer {dra^tr!- Matter b an object of knowledge (d|%a). 
The self is of the essence of consciousness tdpKmotra)* It 
manifests or apprehends matter. Manifestation (ptakiia) is not 
its mode. But it cobs tirutes its essence/ Matter is unconscious. 
It does not manifest itself. It is manifested by the sdL If 
the self also were a material substance, it would be manifested 
by some other entity. So the self should be considered to be of 
ike nature of mamfesutlon (prvkfi&rUpa) / If the sdl were 
material {&$&)* it would not be the witness (safc^in) or known 
In dreamless sleep. But #e have an exikiriencc, M slept soundly.' 1 
The self is the witness, in throe grades of empirical life, waking, 
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dream, and dreamless sleep. * 1 II The self \$ a witness in tire sense 
that it 33 of the essence of cognition only/ 

^aihkara, the Vedimtist p bolds Hurt the self is of the 
essence of consciousness and bibs (cidinaodarupa). But the 
Sirhkbya considers pleasure and pain to be till conscious modes 
of buddhi which do not affect the conscious self It is devoid of 
pleasure and pain,* The self is devoid of the pps and there¬ 
fore unchangeable. So bliss cannot be a mode {dharma .3 of 
the self, If bliss were she essence fsvanipa) of the sdf B it would 
l>e experienced in empirical life which is full of suffering- Cop¬ 
se iousriesa i> cognition. Bliss is pleasure. If the self were of 
tlie nature of consciousness and bliss, it would be affected by 
duality/ Pleasure is not a particular kind of cognition. The 
self is of the nature of inmiutabte cognition.* So it is of the 
essence of cognition* Empirical cognition is a menral mode. 
But transcendental cognition is the essence of tiie self. 

The self is free from attachment and aversion. Att achmen t 
is craving for pleasureable objects. Aversion is antipathy 
towards painful objects/ They ore modes of huddhi. The 
self is free from desire (iccha) and aversion (d% r e$a). 

The self is inactive {akaitri* The gupas are active. The 
self appears to be active in cunnectimi with them/ Volition 
(prayntnab which is expressed in action (pravtttij, 15 a mode of 
the internal organ or buddhi. It Is attributed to the self uWldp; 
to its connection with hinldhi/ Sometimes, egobm (ahcuJikurai, 
5 j said to be active. Volition (knij is a mode of egoism The 
salf h which is immutable, cannot have volition/ Aharhtin is 
a mode of buddhi, Buddhi is a mode of the gmias, sattv+i, 
rajas f and tamas, So volition is said to be a mode of the 
buddhi, or ahaihkira. 1 - The self is inactive in the sense that 
it is devoid uf desire h aversion and volition/ 1 
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The self is free fr am merit (dbarma) and dement (adharma}. 
It b devoid of mural desert: It it ^lenmlly pure. 

It has neither virtue nor vice. 1 It does not acquire moral quali¬ 
ties. Purity constitute* its- essence. The seif is devoid of the 
gu^ias. So merit and demerit are not its tne>des. = They are the 
modes oi egoism or bttddhL* 

The seif is free from disposition isadisktraji. It b the 
impresdiun left by a past cognition* It is revived by certain 
conditions and gives rise to recollection.* it is a modification 
of bnddbL The self is devoid of the gup&s. It is immutable ; 
so it cannot be the substratum of disposition. Bpddbi is the 
substratum of all dispositions. 1 They do not subsist in the 
external senses, manas* mid ahuahkfiru Even blind suit! deat 
persons can. remember things seen and heard in the past. Even 
when mams and ahalnkara are destroyed by right knowledge of 
reality, there is recollection. So dispositions are modes of 
buddhi. and subsist m it. 

Thus* the SSthkhvn differs from the Nyaya-Voisesika and 
the Mimfchsaka m holding that the self is devoid of pleasure, 
pain, desire, aversion, vobtion, merit * dement, and disposition* 
The Samkhya considers them 10 be modes of budelhi [buddhipari- 
pfkmaj. 

The Soihkhya differs- from the Ny 5 ya-Vai£e$ika in con¬ 
sidering cognition to be the essence (svarfipa) ol the self and 
not |o be its accidental quality (dhnnuaj acquired in conjunction 
with the maims and the body as the laLter holds. The Saihkbya 
diners front the Advaifa Vedanta in considering bliss or p tea5 ure 
to be a mode of buddhi, whereas the latter regards tb-u -.elf as of 
the essence of bliss. Th u SfttfiTchya differs from the Buddhist 
iij regarding the self as an eternal (nitya) immutable {kutastba? 
spirit distinct from the stream of coOsdotLiness or itiunta! modes. 
The Buddhist regards the self a* an aggregate of mind-body- 
comply (saihgbiital Or a stream of cognitions, feelings B and 
volitions (vijfiinasantarn)_ The Sarhfchya conceives The self as 
the traufeendental self (sak^n, drastjJ beyond the temporal 
series of changing empirical modes. It is beyond time, space. 



J ssv , vi, gz. 


1 SSV., it, 43 p 44. 


p\ 25. 

♦ aPB. p tl 42. 





Til 5 SAUJrHYJI PHU/iSOPHV 


33 


and causality. The Saihkhya differs from the Carvnka in re¬ 
garding the self as an immaterial, incorporeal, conscious principle 
distinct from tht* body, the sertse'OTgimS, mana*. butMM, and 
ahaihkaran The Cirvika identifies the self with the body. 

The Sariikhva criticize the Carvata doctrine that canschms- 
tiL-ss is a product of the materia] elements of the body. Con- 
sdousrtc-s h not found b iha different parts of the body. So 
it is not its natural property, Nor can it be a property of ihe 
aggregate of the dements, since it is mot n proper ty of the 
constituent elements. 1 So cunsdotisncss is not a natural pro¬ 
perty of the body. In dreamless sleep and death the body 
becomes unconscious. If consciousness were its natural pro¬ 
perty H it would exist cn the dead body and during drcmnles? 
sleep. 3 The Ciirvika argues that consciousness is produced by 
the aggregation of the elements of the body, though they are 
devoid of it, men k intoxicating power {madakasakiB U pro¬ 
duced by the aggregation of molasses and other ingredients, 
though they are devoid of it. This is wrong. S*o quality can 
exist in a product, which does not exist in it3 cause 
If consciousness exists, in a subtle form, in each element oe 
ihe body, then only it can appear in the joint product of all 
the elements. Intoxicating power exists in n subtle form nt 
each ingredient of liquor. So it appears ni a manifest condi¬ 
tio tt f when all the ingredient^ are mixed up together. But con- 
stimiimss is not experienced m each element of the body. If 
it is said pi be Inferred frrmt the manifestation of caiLsdou-~irie?> 
in the whole body, it is a gratuitous liypothc^eis. It is better 
to assume the existence of onc t eternal self, which is of tin 
nature of consdommess. than to *skmm many cona eff oi ^oevs es 
in the constituent element of the body. The parshtjony of 
hypotheses demands the existence of one eternal self which is 
of the nature of consciousness. Consciousness oumot be a pro¬ 
perty of a corporeal body. It is the essential nature of an 
incorporeal, immaterial spirit or Felf. # If the self were identical 
With the body, than there would be different souls in childhood, 
boyhood, youth, and old age, and the soul would perish along 
with death of the body. 4 Further, wc never exi>eriimcc uur 
bodies to be rvurselre*. hut mstnrnieuts of our experience. We 
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Si peak of our bodice. Wc aever sjita. It of ourselves .is bodies . 1 
Therefore the self is not identical with tlte body. 


It), /mn 


The SfttbkhvB draws a distinction between the transcen- 
dental self smd the empirical self* and calls the former puru^t 
and the latter jlva. The pum^a is an eternal, ubiquitous, im¬ 
material, inactive, immobile* eternally pure, conscious, and free 
spirit. It is non-temporal, non-spatial, and uon-causal. It hs 
devoid of the qu^as. It is tlie nonmennl self. It is unchangeable 
jjid immutable. It has no empirical modes. It has no empiri¬ 
cal cognitions, feelings, and volitions. It is devoid of pleasure, 
paini desire, aversion, volition* merit, demerit p and disposition, 
which are tmremseions mental modes. It is of the nature of 
consciousness (discardpa), It is 11 conscious (cetane) subject 
(»vt$ 3 yab seer (drastfh or witness (saksjin}. It b not active, 
It appears to be active in conjunction with hilddhi. 

The puru^a, in itself, is not sn agent, or enjoyer, since 
it is iinimitable B The jivn is an agent, and enj oyct. The self 
(pmufu} as determined by the body and the sense-organ b b the 
jiva. It can act and enjoy id their presence h cannot act and 
en]o> in their absence . 3 The self, in its intrinsic nature* is 
wot a jiva; If it were an active jlva, it would cease to be 
immutable. J The jiva is thrj self determined by the body and 
the scuse-organfi* endowed with the powers of enjoying and 
acting , 1 The self (atnura) appears to be active on account of 
ib proximity to bfiddH Ui which it is reflected. The acts of 
doing, enjoying, and gniding are attributed to it which is really 
inactive. Activity of Hie self is illusory . 1 The bodily acts of 
eating and the like also belong to the pva p and not to the self 
winds is itiimutable. Aniniddha defines the jivb as the self 
determined by the body, the external sense-organs, mums, 
afioihfcnrp, and buddhi 1 The sdf (atmam which is devoid of 
empirical cognition (vrttijuana), merit* demerit* mid tither 
mental modes is the atman. But it becomes the jlva, when 
it is determined by the body and connected with manas through 
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its relation lo life which contains an aggregate of air, light, and 
the like. Merit, demerit, knowledge, ignorance, pleasure, pain, 
and the like are mode* of buddhi or ahamkara in conjunction 
with the external sense*, which arc in coniuiutiion with their 
objects. Buddhi f* Iransiiareiil owing to the excess of sattva in 
it. The self is reflected in it. So it wrongly thinks Itself to 
he active. Thb false appropriation of activity belongs to the 
jiviittnan. or the self reflected in buddhi, not to the self fatmanl 
The self reflected in huddhi appears to be active, though buddhi 
Alone, tlie reflecting medium, is :kctive, even as the moon re* 
fleeted in water appears to tremble, though, in reality, water 
trembles. The seif (atmao) is immutable, and free from attach* 
merit to the gup as. So its activity is false. Activity implies 
change or modification. Attachment is the spring of action, So 
the self cannot be active. The jivatman becomes identical with 
tile itman when its material vestment is destroyed by intense 
meditation. When meditation matures, dispositions gradually 
diminish and man as is destroyed. When the i n mins is destroyed, 
dispositions tire destroyed. When disimsitions arc destroyed, 
the body is annihilated, and no other body can be produced. 
Then the jivatmau is deprived of it? limiting adjuncts, the body, 
and the manas, and becomes identical with the ubiquitous 
lit man, and free from merit, demerit, and activity.' 

Vijfuinabhik$u defines die jiva as the self limited by egoism 
(uhaihkaraL Vital nets belong to the jiva nr the empirical self, 
They do not belong to the pum$a or the transcendental self. 
The jiva differs from die porter or the paraumtman to that 
tin: former is limited by the adjuncts of the internal organ, 
while the latter b the pure self free from all dt terminations.’ 
Vijfiunublukijit defines the jiva also as the self reflected in the 
Internal organ or buddhi, which is active, as distinguished from 
the puru§a or the pure self which is immutable and of ibt nature 
of transcendental consciousness, and therefore inactive. 

The pure or transcendental self is the purtt?a, the Atman, 
or the paramatman. It is not identical with Btohman of the 
Advaita Verhintist. which is out, non-dual Tile Sariikhy.i 
recognizes manv pure selves, which are irreducible to one self* 
The empirical self, or the «tf « limited and determined by 
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its psycho-physical organism, the body, the senses, the mauas, 
budttiu, and ahsmkara is the jiva or the jTvatmau. All empirical 
cognitions (vjtti jninal. feelings, emotions, volitions, actimis, 
merit and demerit belong to the empirical self. The trauseen- 
denial sell' is free from all these mental modes. The empirical 
self is limited in lime and space in its experience. The trans¬ 
cendental self is eternal and ubiquitous. It is beyond time 
and space. When the limiting adjunct (upadtaj of the psycho- 
physical organism is completely destroyed, the jiva becomes 
identical with the puni$a, and realizes its intrinsic freedom. It 
L divested of dll empirical modes including merit, demerit, dis¬ 
position, and activity. It is manifested us pure, trnascendents[ 
consciousness entirely free from all entanglement® in prakf-ti, 1 
the jiva is a mixture of matter and spirit, prakrti and puntsst. 
When it completely breaks the shackles of prahyti It become* 
the puru§u. 

Tlic Saiiikhya is uncompromising in its dualism of pum^a 
ftud prakpti. Pum^a is tlm seer (draftrl or witness (sak 5 mV 
It it of the nature of transcendental consciousness idjsimiitrij, 
** dieting allied from empirical cognitions fvjllj jn&nal. The 
body, ui.iims bnddhi, ahothkaru, and all their modes are the 
modes of prekpti. They are unconscious objects They con- 
’t«tulc the material vestment of the puru^jj, They constitute 
the empirical self. Pnnisa is the subject self, Jiv a is the 
object self. Pnruga is the seer (dram). /Tvs is the 
seen tdfsyu), The Ky2y&-Vai&$ifca self {fitmanj is the empirical 
self or jiva of the bdmkhya. It is an object (viyiva i of internal 
perception or Intuition. It Is endued with cognition, pleasure 
parn, desire, aversion, volition, merit, demerit, and disposition 
The Saifikhya regards all these as modes of bnddhi, which aw- 
not belong to the immutable self. 

Thu Sariikhya distinction between the pusu$a and the jiva 
resembles the Admits Veduntn distinction between the Atman 
anil the jiva. According to the Advaita Vedanta, the Atman 
i* pure, eternal, nndifrereneed consdousnesf, while the jiva i« 
the pure consciousness limited or determined by the internal 
organ (antahkampal. The jiva Is the Atman limited by the 
adjunct (npadliil of the psychic*] apparatus, which 1S a mode 
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of its avidya. Avidya is a fragment of inavik at tfttsmic ueisC&cucv 
which Ls peculiar to an indhridu^J Jiv**- But the Samkhya re¬ 
cognize thu reality o t mtmy pum^at or pure selves, while the 
Advaita Vedanta believes hi uue Atman only. Same Slilikhyai 
hold thill tht puru^a h reflected i& buddhi. Some Advjiha 
Vedautkts bold that the Atman is reSected in the interna! organ 
(enta^tatrapa). 

livery ji vo lias a subtle body (liigsianfii) fornifil of the 
ten senso-orgaiis, nurnas* * buddhl, and aharfikiha, and the five 
subtle essences 1 It is the basis of rebirth. 1 The gross body is 
born of tht; parents. But the subtle body is not so born, 1 The 
gross body is the effect of the subtle body. The enjoyment 
(hhoga) of the subtle body is real, while that of the gioss body 
is apparent, which has no enjoyment in death.* The subtle 
Ixstly is the medium of enjoyment. The jlva enjoys its empiri¬ 
cs] life through it. Merit and demerit i.kanmil are the indi* 
Vidua ting urineiples. The pvus difier from one another on 
account of their different mural deserts, They are distinguished 
front one another by their distinct moral equipments. 
Merit (dharma) and demerit (adhnrma) are modcr ot a! tarn- 
kira. Ahiuhkara is an evolute of buddhi. So they are also 
modes of bnddhi/ The bondage of the jiva is due to the 
subtle body through which merit and demerit, which are mode* 
of hudtlhf or ahaihkara, are wrongly appropriated by the self 
01 psnqa. The bondage of the puruipa is only phenomenal. 
So long'as the nubile tody continue;. merit and demerit are 
wrongly owned by the puro$a.. When it achieves discrimina- 
tiuu fvivt-ka), merit and demerit arc destroyed, and therefore 
no longer appropriated by it, and ft attains liberation. Dis- 
crimination is the knowledge of distinction between pi*ru$a and 
prakpti, the transcendental self and the uot-sclf including the 
empirical self or jiva. Discrimination leads to tlic destruction 
of merit and demerit, which dissolves the subtle body, annihilates 
empirical life, and leads to liberation,' The transcendental self 
fpitru^al should not be identified with the subtle body, (iu(t it 
is on aggregate (sarhghSta) of memos, buddhi, ahsmk&ta, the 
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external senses, and the five subtle essences of material elements, 
aiul therefore a means to the realization o£ the purposes of Uw 
ponies.* 

11. Purina and Buddhi 

The jiva, the empirical self, has empirical cognition 
(vrttiiflona), pleasure, pain, desire, aversion, volition, merit, 
demerit, and disposition. The puru§a, the pure self, is devoid 
of these mental modes. But it is reflected in buddlii, wrongly 
identifies itself with its reflection in buddlii, and thmki all its 
modes to be its own, though, in reality, it is immutable atid 
devoid of modes. Axtiruddha says that the jtva, the empirical 
self, or the self limited by its psychical apparatus, is the actor 
(kurtf). enjoyer (bhoktf), and guide (adliisthiiti:), since the self 
{puni$a) Ls reflected in buddlii owing to its proximity. 1 The 
luminous self (pitru^d is reflected in the interna] organ of 
buddlii which is iutelligized by it, since it appears to be con¬ 
scious owing to the reflection. The unconscious buddhi intclli- 
by the reflection of the self in it is the guide owing to 
the proximity of the self.’ The puni$a itself is neither an actor 
nor an enjoyer But it appears to be active owing to its reflect 
lion in buddhi. It wrongly thinks itself to be on active agent 
Owing to the reflection. 4 Its felsc sense of activity is due to 
its reflection in buddlii owing to it proximity to buddlii. 1 
Prafcft: is an object of enjoyment fbhogya}. Puru^s is the 
enjoyer (bhektr’j. The pure self (puru$aj is immutable (kd pis tbs) 
and cannot, therefore, be an enjoyer, But it appears to be an 
enjoyer owing to its reflection in buddhi. Buddlii nnd the 
other sense-organs act for the realization of the purposes of the 
pitmsa which U reflected in buddhi and appropriates the merits 
anil demerit.', lubsisting in it.* Aniruddha holds tltat the self 
only is reflected in buddhi. but buddlii is not reflected in tile 
self. He follows Vncaspati’s view. 

Pataujuli says (hat the seer which is of the nature of con¬ 
sciousness aucl devoid of modes appears to have mental modes.' 
Vyasa clearly distinguishes between purity and buddhi. The 
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puru$a is ni tilt nature of consciousness. It is the seer of buddhi 
md its modes It is reflected in buddhi. So the modes of buddhi 
appear to be it> own (nodes,’ Tim pores* is different from 
buddhi in nil lute First, buddhi U mutable. Its objects are 
sometimes known and sometimes unknown. It knows the 
Objects into which it is modified* it does not know the objects 
into which it is not modified. The mental males conform to 
their objects. This shows the mutability of buddlsi. But the 
purugs alw ays knows the modes of buddhi without Ix-iilk. m 
fled into them. This shows that it is immutable, Thus, buddiii 
mutabM pmaattnn]. while Puni5n h immutable ■ 

Secondly, buddhi serves the purposes of a puruga fparartltat since 
it is an aggregate of sattva, rajas, and tamos, while the purtiga 
realizes its own purposes (svorthaj- Buddhi is an instrutodit 
Of the self* It is its psychical organ which realizes its ends. 
Buddhi is subordinate to the self which is independent. 
Thirdly, buddhi is modified into all objects and yields d«er- 
Tiiinate knowledge of them. So it is formed of *3ttm. 
and lamas. It is unconscjtnia face tana), The puniga is con* 
scions (cctauaI, It is tlie seer of buddhi and its mode*. It <s 
the fcnower, Bnddbi is the tiwiva. Though the pnmtfa *•' 
different from buddhi, yet it is not absolutely different from it. 
Though the pumga is pure or devoid of the guru*, it thinks 
the modes of buddlu to be its own modes. The self is reflected 
in buddhi. knows its modes and appears to h ts identical with it. 
though it i* never, in reality, identical with it.’ Thu.* the 
puruga appears to he endued with the mental modes of pleasure, 
pain and tlie like, which are unconscious Faficasikhn *ays. 
*‘the immutable conscious seif, devoid of movement and trans¬ 
ference. is reflected in the mode of buddhi, modified into the 
font, of an object, and wrongly appropriates the menial mode 
as its own. and manifests it. The mental mode (buddhivftti) 
receives the reflection of the seli j the cognition (jnaiuivrttll 
of the self, imitating as it docs the mental mode, appears to lie 
non-different form it. fl> 

Vecnspari holds that the conscious pure 5 a, devoid of mental 
modes, is reflected in the unconscious buddhi modified into 
OTfprftl™, pleasure, and other modes, wrongly identifies itself 
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with buddhi, and thinks the mental to odes to be its own* though, 
iti reality, it is immutable,.' The puru&i knows bisiiilid %%-lien it 
is reflected in it, External objects are known, when the) 1 come 
into contact with build hi which receives the reflection of the 
self. Buddlii is modified into the forms, of its objects. The 
self Is reflected in the mirror of buddhi which is modified into 
these forms. Then only the self knows them. The self is 
immutable It can never he modified into buddhi which is 
fanned of sattvsi, rajas, and tamas. It is devoid of the guy as, 
So it can know object*, by being reflected in buddhi, not by 
being modified into it.* Vacaspati holds that the self is reflected 
in buddhi, but bnddhi is not reflected in the self. Vijfiiaa. 
hbik$u states Vacaspotd's view thus : The self manifests a func* 
lion or mode of buddhi only when it is reflected in the mode, 
The mental inode is known by the self only when it receives 
its reflection. There is m> reflection of the mental mode in the 
self,* 

But Vijtiaimbhik^n holds that the pure self is the knower 
(pranuitfb the mode of buddlii (biuidhi\ r pttit modified Lqui the 
i'om of its object is the means of knowledge ipramiifuih the 
reflection of the mode oF buddhi with the form of its object in 
the self is valid knowledge fpramaj, and the object of the mode 
of buddhi in which the self is reflected is the object of knowledge 
Ipramcya), Tlic self is the witness (sak$in] of the mode of 
buddhi, since it directly knows it. It is the knoiver {drs^frl of 
external objects through the modes of buddlii. ft lias direct 
knowledge of mental inodes hut indirect knowledge of external 
objects.* The self cannot be modified into the form of an object, 
since it is immutable-. Bnt an object can be known by the 
self only when it acts upon the self and modifies it, To obviate 
til is difficulty, VijBanabhik^u assumes that the mode of btnldhi 
being modified into the form of it- object does not modify the 
self, bin is reflected in the self. This reflection of the mode 
of buddhi in the ^elf constitutes the know!edge of the self. 
Here there is no transference (uparagai of the mode of buddlii 
it* the self, but there is reflection of it tn the self leading to a 
false sense of identity (abhimatmi tjctween puru^a and buddhi 
The modes of buddhi cast their reflections in the self, without 
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wiiich it can never have knowledge of objects. So the sell is 
reflected in the transparent buddlii, ,ind buddhi is reflected back 
m the self. The self cannot havt- knowledge of objects without 
this double reflection/ There is a ikjctiIj&t relation between 
imruga and buddhi. It is neither contact nor causation. But 
it is double reflection between them, There is mutual reflec¬ 
tion of this self tn buddfii as well as of buddlii in the self. The 
reflection of the self in buddlii is u^sumed to account for the 
itMQwl&dgti of idie self bv itself. The self can know itself only 
through the aid of its reflection in buddfii. It cannot know 
itself directly, since it cannot be the knower and the known 
at tins same time- This reflection of the self in buddhi is called 
the abearance pf the self (ddavda}. It leads Eo fl false sense 
of identity between them. The reflection of buddhi in the self 
Ls assumed to account [or the knowledge of buddhi modi bed 
into the forms of objects by the sell. The self cannot know 
objects by being modified into them, since it is immutable. 
But it can, know * 1 them when buddhi modified into their forms 
b reflected in it. The reflection of buddhi in the sell is the 
cause of its knowledge of all objects. 1 Vijhatiabhik^u explains 
bis view more eacpUdtly in the YogavarUka r How can the 
immutable self, which cannot \h. modified into objects, know’ 
them? The objects are shown to it by biidhL The medes 
of buddhi with the forms of objects are reflected in the self, and 
thus known by it. 1 Though the is of tile essence of con- 
'-ciousness and immutable,, the reflections of the mod^s of buddhi 
with the forms of objects appear to be the modes of the r*il£. 
The modes of buddhi appear to he the modes uf the self on 
account of mutual reflection of the self in buddhi and of buddlii 
in the self. So the reflection of buddlii in the self must be 
admitted. Otherwise, all objects would be always known by 
the self, since it is lnuttUtable, eternal and ubiquitous* and con¬ 
sequently p related to them sill. Like the reflection of buddhi 
in the self, that of the self in buddlii also must Be admitted. 
Otherwise, the self would not be known. If it were known 
by itself directlyj it would bo subject and object of knowledge 
at the same time, which Is &elf-coJitmdictory, Thy seif does 
not know itself directly It can know itself only through the 
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aid of its reflection in buddhi. even as we cannot see our face- 
directly, but only its image in a mirror. So the self can know 
jtsell through its reflection in buddhi -The false sense of 
identity is due- to the nmhmJ reflection of the self in buddhi, 
itutl of hudrtlii in the self. f l am an actor 1 . '1 nm happy'. 
k I know'. These e^peFienccs are due to the double reflection 
of the aelf and buddhi in each other, 1 Tims Vijntnabkik^iT* 
view differs from that oi V&caspati* The former assumes double 
reflection of the self in buddhi and of buddhi m the self , while 
the latter assumes single reflection of the self in buddhi. These 
theories are assumed to account for the relation oi the self to 
buddhi and external objects- The Siinkbya-Yqga posits buddhi 
as the intermediary between the self and external objects. 
Etiddhi is modified into the forma of the objects. It also receives 
the reflection of the self. Tt is tht meeting point between the 
self and objects. Buddhi appear? to be an intelligent knower 
on account Oi the reflection, though it ts T in reality, an unintelli¬ 
gent object . It is coloured by the self and the objects. : 
Vjfewgpati holds to tile reflection of the sell in buddhi„ while 
Vjjiiinahbikfu holds to the reflection of huddhi in the self in 
addition to it. 

Vyisa says that the self can have an intuition (prajfiaj of 
itself by concentrating attention on its reflection in buddhi. 
It is the pure self that knows its reflection in buddhi. 
The pure self ts the knower. Its reflection in buddhi is known ^ 
The sattva of buddhi intelligiied by the reflection of the self 
in it does not intuit the pure self.® Vacaspntt makes it more 
clear. Unconscious matter is manifested by the conscious self. 
The >elf canned be manifested by matter. The mode of buddhi 
if unconscious, and cannot, therefore, itiartifet the self. The 
conscious self, which is self-luminous p manifests uncotisdous 
matter. Ii manifesto the nnconseimis mode of buddhi in which 
;t is reflected. The pure self is the knowing subject, and the 
buddhisattvn which takes in the reflection of the self mid is 
modified into its form is the object of self-apprehension. The 
pure self is the fcnmver. while the empirical self b the known. 1 
The pure self am intuit itself when it concentrates m attention 
on its reflection in a mod6 of buddhi, and withdraws it from 
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the mental mode. 1 But Vijnaiuiljluk^ti fields that Lht seif knows 
jiseit through (lie reflection, in Itself, of the mode of buddhi, 
which takes in tlic reflection of the self and is modified into its 
toniii just n* it knows an external object through the reflection* 
iu itself* of Xht inode of buddhi which assumes the form of the 
object " There is double reflection of the self La buddlii and 
oi buddht in the self in the supernormal intuition of the self 
also. Hut Vijiianiibhlk&u holds tint the same ^df cannot be 
subject and object of knowledge ai the same time. 1Tie wlf 
as determined by the mode of biiddhi modified into it* form u 
the subject of self-apprehension* while the pure self undeter¬ 
mined by the mental mode Ls the object of self-apprehension, 1 
This interpolation api^eafs to be wrong, The pure self is 
the kpower. The self as reflected iu buddhi is known. The 
pure self can intuit itself ouly through the empirical self deter* 
ruined by the inode of bndtihi iu which it b reflected by con* 
centrating its attention on its own reflection apart from the 
iuodc in which it is reflected. The pore cannot intuit itself 
directly. 

Vyasa holds tibat the mind (cittn, buddln) becomes the 
object of knowledge of the self by mere proximity (tfumidhi), 
like a magnet, Buddhi doe* not come Into contact with the 
self in order to be known by it if attract the self by mere 
proximity anti known by ft. So there is a beginning less 
relation faiiudisam bundlin' between pura$a and buddhi* which 
is the cfuiHe of its experience of mental modes IcittaYjiti-badhaJ,* 
Vacaspati uryes that there can be no contact between the 
incorporeal puru^a and the corporeal buddhi in time or space, 
hut that there is a proximity fsaonidhi) m the form of a special 
fitness fyogyatah There is a special illness between puni^a mid 
buddhi, so that the former is the experi&ucer (bkoktrl and the 
laitcr is the experienced (bhogyai without coming into contact 
each other in time «r space. Though experience (bhogaJ 
is a modification of buddhi into external objects, it appears to 
bfr the pnrugft^ experience ow mg to the false sense of identity 
with buddln Ubhimano). Hence, though the pum^a does not 
cntfie into contact with buddhi, it seems to have the experience 
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of die modes of buddhi. though It is not modified by them. 
The begin rungless relation of the immutable self with the mutable 
huddhi, in the form of the owner {svamin) and the Wned (s Va i is 
due to bsSTuningless ignorance (fividyfi) or false identification of 
tiie self with huddLti fabhciii'LSHXEiarop[ij. 1 

Vijfilnabhit^u contends that there is no spedal kind of 
fitness (yogyatai between puru^a and buddhi, which makes the 
former Use cxi«riencer (bliufctj) and the latter tile experienced 
(hhogva). If there were such fitness, it would be eternal, and 
ctuild not 1 m terminated by disemninative knowledge (viveka- 
■udmij, and the puni$a would never be released. If the fitness 
Ik: supposed to be turtleternsd, conjunction (esdiyogB) between 
j.urn^T, and buddhi would sen't the puriKwe, because it is, nan- 

eternal. Both fitness and conjunction, which are noti-etemal 
would make the puru^a mutablt and non^temal. Fitness h^ 
not been mentioned in the Simkhy*}> rt tzw„ as ttr« ami ih 
Sattikhya Kdnkd. So it is not authoritative, ft i s an KU i 
warranted innovation on the part of VScaspati, A special 
of con junction fsi.rliyogaviik^i between pure#n und buddhi is the 
cause of bondage. 1 There is a real conjunction between puiusa 
fitld l> rals r&- Bm ojnjtmctita i 5 nut modification 
Modification of a thing implies production of some particular 
trrojnsrty in it in addition to the general attributes of the dase 
if it were not 50, uliquitousness u£ the imniutflble self could 
not be proved. Nor is mere conjunction attachment (saihrali 
Ii b conjunction that is the cause of nullification which il 
denoted by attachment. So Vijfifmnhhik S u conclude flint 
if. a special coujunction between iniru$si and prak T ti. t |, at js t! ^ 
cause qf bondage.' ‘ *" 


12, Pwriffa and prakfti 


The distinction between puruja aud piakni ha* |*«i dis- 
cussed. The relation between them is a crux of the Saihlclivi 
philosophy. Prakrit is active but unconscious. Pnru$a is i Q 
active but conscious*. Prakrti acts to realise the ends of 
puti^as. it evolves the world for their experience (bhogal i t 
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dissolves the world for their liberation (apayitrgn ) 1 - Prakrti is 
the stale of equilibrium of sattva, tajas. arid tanms* * It is the 
material cause (upadau jkitrnpa) of the WOd*L The equilibrium 
of the gu #as Ls disturbed by the proximity (samudhyal oi Hie 
Just as a umgiiet attracts iron by rta mure (jfoximity, 
so the puru^as move prakjli by tbdr nun-e proximity. Just els 
the magnet is the unmoved mover of iron, so the puru^as are the 
unmoved movers of prakjti 1 . The union (sadiyogui of purity and 
pndtfti is the cause of evolution of the latter, even its the union of 
a lame mrtn and a blind man is the cause of the movement of the 
hi Iter 1 - A lame man of good vision mourning on the shoulders of 
a blind mnn of sure foot guides the latter in hi» movements. 
L.itewi£Oi the inactive, conscious puru^a guides tbt evolution 
and dissolution of the unconscious active prdq-ti The pum$a 
ii> compared to a lame uuhl Frakjti Is compiu-ed to j blind 
trian. Just at a lame man guides a blind man, so pura^as Ljuide 
piak^ii. Frakpti blind and tmconscinu^ It evolves the mani¬ 
fold world under the guidance of ptuu^as to realize their ends* 
The evolution of prafcfti is not mechanic si, It is Leleologicnl. 
It serves the ends of puru^as, Hut its teleology is iincotisdaub. 
Prakfti is unconscious ^ It unconsciously realises the ends of 
tumi^aSi There is unconscious teleology in the evolution of 
pr&lqti. It %s suggested bv other analogies^ The non-intelligent 
acts to realize the enth of pura^as, even as non-intelli¬ 
gent milk flows for the Moiirishmeul of the calf 1 , or even as 
nun-intelligent tree* bear fmita under the influence of merits 
and demerits for the enjoyment of purufas. Tile diversity oi 
effects is due to the variety of merits and demerits of the jivas. 
([Jharmsibhedena kaiyiU’uicHryani ) Prakpi is the material 
cause fiipadunnkarau^J of the world. It cm he triinsformcd 
into a variety of effects owiuK to the variety of merits and 
demerits which arc their efficient cause (nimittiddirayah 
iKnnunvnicitry sit sf^ivaicitryumJ 1 The activities of prakyli are 
adapted to the moral deserts of jtvas. Natural causation of 
prakpti subrnditiatc to moral causation. The evolution 
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(saiga i of prakpti is subservient to the esjj^ricace of the 
empirical individuals. It- dissolution (pralnya) is subservient 
to their liberation- k Prakr^Hfi one. But gmrusas ate many. Some 
wrongly identify themselves with prakfti and its evolute&j 
tuunas buddhi, and aluiihkara d imd enjoy the manifold objects 
of the world. Prakfti evolves the manifold world for them. 
They are in bondage due to non-disciim iiiation (aviveka). 
Others attain discrimination (vivekajuaua) between themselves 
and prakjli and its £ volutes* and realize their intrinsic freedom. 
They achieve liberAtion* Prakyti ceases to evolve the world 
for them. It dissolves the world for the liberation of punusas. 
The evolution of prakfti continues even after the liberation of 
some punjfos for the enjoyment of others, since there are mnu- 
rtivraMc The evolution of the manifold universe 

continue? till the pumps attain distritoination Ivivdcajniioes) 
between them .selves and piakrti. Frakfti never loses its 
innate nature to evolve 1 Nondiscrimination (avivekaji is 
the cause **i evolution. 1 ‘inanimation (vivekajitikinl ia 
the cause of dissolution*. Bondage ss due to noa^iscrim illa¬ 
tion between pump and prakrtu Liberation is due to 
discrimination between thorn. Punips are eternally Jibe¬ 
rated, Their fxjudajrc and liberation are only phenomenal 
(ahkimnnikaL. Tii reality, prak^ti has bondage and liberation. 
Bondage is activity of prakjti for the pump* devoid of discri* 
urination. Liberation the cassation of its activity for the 
Entraps which h&ve attained discrimination* Prak|ti is never 
ihvested of its active nature*. It retires from its creative acti¬ 
vity after accomplishing discrimination of the pnru$aa r even 
a* dancing girl retire? from dance after entertaining the 
spectator:/ It acts for the liberation of the pumps, and 
cease* to act after achieving their liberation, even as a person 
in bondage strives for freedom from bondage, and becomes 
inactive after achieving freedom, since his desire has been 
fulfilled*. 

The pump is the pure sell It is eternally pure, tttms- 
parent, conscious, and free. Its bondage and Liberation are 
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merely phenomenal. It wrongly identifies itself with praktti 
and its e volutes, mantis* buddlu, end ahamkiira owing to nan* 
dbcrimmxitii>m It does not ^ctmlly transfer itself to buddhb 
but wrongly identifies itself with it owing to non-discrimillation. 
TIiere is no actual transference (aparlgal of ilie self to 
bxtdflhL But there h the reflection of the self in buddlti or 
fihiiihkara k which lead?? to a false sense of identity (jab KtnlJfffl) 
between them. There can be no transeunt ciutsatinji between 
them, since there can be no conjunction {sattsyoga) between 
therm The punisa eems to be identical with bmdtlhi* even as 
a white crystal seems to be tinged with red colour in proxi- 
tnity to a ted flower. The false server of identity between 
puru^a and nrokiti rs due to noii-dsscrimmabon- 1 Pnru$i is 
absolutely heterogeneous in nature to prakftL It comes to W 
imlircedy related to prakj-ti through its € volute, btiddhi, which 
is transp arent owing to tile excess of sattva, and catches \X> 
reflects mi. Tunica is related to huddht through its reflection 
<pratlbimba) in it, as Vaqaspati hold* Or it is related to bnddbt 
through its reflection in buddhi, which »* reflected back in 
itself* as VijPflnobhik^u holds. The S&chkhya finds it cxtreimly 
difficult to account for the relation between purujii and prakjti p 
since it starts with uncompromising ditahstn. I he theory of 
reflection is o jK*or iiitelkctunJ device So relate- the two hetero¬ 
geneous realities to each other. 

13. Hie Psyckicti Apparatus 

Buddhit ahaihkara* ntfinnS, iintl the e sternal senses consti¬ 
tute the psychical apparatus. It is the UtsffUMcnt of knowledge 
and action. The empirical sell (JiVfd acquires knowledge of 
the world through it. It acts upon the world through it. The 
jiva or empirical individual aels upon the world through it. 

Midi at or Buddhi Cvolyes from Pndtfti. [n its- etjanue 
aspect p it is the cause of the manifold world. It is called MahaL 
Tis its psychical aspect, it \s the highest sense-owm in an 
individual. It k called Buddhi. Buddhi evolves from Pr^kfti 
owing to [lie prejHmdcrance of the element of satt^n It ls 
transparent. The conscious self Ls reflected in it. Buddhi Is 
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active bill unconscious. But jl appears to be conscious owing 
to tile reflection of the self in it. The self is conscious hut 
inactive. It appears iq be active owing to its reflection in 
buddhi. Owing to the pwpunderanct of sattva, h odd hi can 
manifest itself and other tilings when the self is reflected in it. 
The specific function of buddhi is determinatjou (adhysvasaya). 
It is either theoretical or practical. It is definite knowledge of 
objects' * tr it is resolution to iwrfomi an action ! . When it has 
excess of s&ttvn, it has such modes as virtue (dbaruis), know¬ 
ledge tiMna,’, detachment [vairagya), and supernormal povrer> 
(aiivarya). Virtue leads to happiness {abkyudayaj ntid iifoem- 
tiem fnib^reyasaf Knowledge is discrimination between puru$a 
:md prakrti. Detachment Is absence of attachment. Supernormal 
powers are minuteness, lightness, greatness, attainment of rc 
mote objects, non-obstruction to the will, control over physical 
things and forces, lordliness or creation and destruction of thing*, 
und fulfilment of resolution. When buddhi is vitiated by tainss 
it has contrary modes, ytee Udbarms), ignorwict (ajfiamn}’ 
attachment iavuiragyai, and powedtesness (anatlvaryaj/ Km- 
pirica! cognition (vrttijfiSiHi)/ pleasure, pain, 8 desire', aversion 
volitin 11 or action/ disposition (eaitefezra).' merit klhnrmai and 
demerit [adhmuflr arc modes of huddhi. They ate unconscious 
mental modes, They are not qualities of the self (pn-tjpQ as 
the Nyaya-Vai&e^ika holds. The self thinks these 
buddhi to be its own owing to its false sense of identity with 
buddhi in which it is reflected. 1 * Buddhi is the highest scn<*. 
organ. The external sense organs, manas, and nhathkarn fu n(N 
don foi bnOdUip while bin Mb j fujictiuns for the self Budtliij b 
the imniedktt? W5tmmen| through whith the &eJf knows external 

objects definitely. The external sense-organs give indetettninato 
perce] ‘lion of objects. Mann* turns it into determinate pn- 
cej)ii-in Ahathkara tends to appropriation of detomiiuaie t , L . r 
ccption by the empirical self. Buddhi turns it into definite know* 
ledge, and determines its countive attitude towards its b]' 
Ascertainment (tuscayal and resolution (adhyavasavai \\ m 
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iunctions ai huddhi - it dbri^tly shows object* of knowledge t<> 
the self 1 . When man as and ahnrhkSiU are destroyed by dis¬ 
criminative knowledge, recollection persists* which is due to 
revival of dispositions- They subsist in tmddhi which is the 
receptacle df all dispositions. Recollection ismptilj thinking 
(dull) and meditfltian (dhyinai also art the functions of buddhi. 
Reflection (MMjnj is s function of buddhi. Meditation is it* 
filgbest ftiuciitm. It in a kind of thinking. M*u&S supervises 
the function of the external senses. Ahaifekira supervises til* 
function of maun*. Buddhi supervises the function of 
ahaiijkfira. So buddhi is the supreme 2 

Alimhknm is an evolute of Mahat or Buddhi. 1 It h *e!f- 
sense or egoism (abb i man a I- 4 Every person has, at first, know¬ 
ledge ol an object P and then appropriates it to himself. This 
sense of 'I" mid "mine* is the function of ahathkora. 4 Tfcis ts 
1/ E I know tfjfe. 1 *1 do this,’ This is my good T 'T know sound, 
colour, taste, touch* or smell*, These objects are mincV. The 
£idf-$mse is the specific function of aliaAkira, It is appercep¬ 
tion or self-approjHiatlmi. Buddhi performs its function throtigh 
it* aid. It determine* its practical reaction to mi object 
definitely known and apperedved wit h the help of ah a ffi kita 
Lima: "This rs to he done by no. 1 Ahaihfcara m .)n -- *" ■ 

buddhi. Its material cnii.sc is huddhi which ha* t.hv specific 
function of determination (m&cayavj-ttih So buddhi i- inferred 
from ihmiiklra as its cause. 1 AliLsttikara is not mere 
or egoism (iilihitiianah It is a substance, no int e rn a l organ, 
which ha* tht* function of self-sense, It is inferred a* the arose 
from its effect*, the subtle t : -^hcls ( Liunr^tra) aud the sen^ 
organs. Ahiuhkara* which has the function of self-sens*, is 
their material cause/ Tti dreamier steep the self-sense of 
ohaifikara s* destroyed hut it |>er*]Si5 as the substratum of dis¬ 
positions jva ^nn fl]/ Merit i.dharma 4 and ■demerit [ wHtUn flftl aiv 
the modes of ahmiikaro. It is the effect of huddlii. tl t£, y 

are modes of buddhi also. 1 The self is not an agent 
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since it is immutable (.iponharum}. Ahariikara is the agent. 
Activity follows the self-sense, which is the function gf 
ahamtaxn* 

Manas evolves from ahaifikAra in its sattvika aspect* ft 
is the Central organ partaking of the nature of organs of know¬ 
ledge and action Loth. It supervises the functions of both 
kinds of sense-organ*. They cannot exercise their functions 
without the guidance of maims. Without the supervision of 
hi ana* there can l>e tin sense-perception or action. 4 The ten 
^use-organs ere different modifications of the central organ, 
tnanas, owing to the different modifications of the constituent 
gtity&s, sattva. rajas, and tarn as aided by merit and demerit ,* 
The man as becomes identical with the visual organ and the like 
in connection with them, and exercises the diverse functions of 
vision, and the like.* 

Manas is a D t atomic. If >t were atomic, it would be eternal 
But it is not eternal. It is mi evolute of ahathbam. So it is 
evolved and dissolved. It i> not devoid of parts, since it can 
be connected with many sense-organs at the same time,* It is 
not without a cause, Ahathkara is its cause.' Manas is U oi 
Mhpervading (vji.hu), since it U an instrument (tcarapa) a 
sense-organ, like .in axe, which is of limited dimension, It E . 
the in-triune >ii of experiences oomiected with the whole body 
Tins shows that monos is of 1 liter mediate magnitude. Further' 
it is Capable of movement. The self goes to another sphere of 
existence after death with the aid of its adjunct ftipgdhi), manss 
The self, which is all-pervading, is incapable of movement 
-inly its adjunct, man as, is capable of movement. So it i s llot 
rdl-pcrvading.' Thus maims is neither atomic nor all-pervadiuii 
but of intermediate uuiKuitude. and (assessed ,»f j tiirtSi * 

has the function of uarimih.iirm an d di*crimination (sarfikalua) 
l! reflets upon an object intuitively apprehended by 
external organ, and determines it ai j ike this and llnU ^ ^ 

and thus ykJds. determinate perception of it. It know th' 
object in a ^ubjectprCdicate-relatiou (vWe^vi^bh^ 


' SPS-. Tl St; S!‘B., v. St, 

* SK„ 25; SI'S., ii. 15 

*SK„ 27, SPS, SSV., SVM,, ii. & 

* SPS.. S3fr„ «. 27 
■ BPS,, n ZT. 


‘SPS,, Spa. y 

; ssv , % "■ Tl ' 

, . v “0. 

, v, i». 71. 



TIUC SUlELfJYA PHILOSOPHY 


57 


The external sense-organs yield indeterminate percept cod . 
Mmm yidds determinate perception This is the view o£ 
Vaceapati. 1 But Vifmiiabfiik$ii holds tliai Uie external sen^^ 
orgsuis yield determinate perception, According to him. iitdcci- 
si up. and dtdaion are the fpjtctiolis of m4na$ r Decision 
(siiriikalptw is the desire to do (dkirsah* 

Buddhip abaihklra, and the three internal organs , 

They arc the door keepers * white the external &eij5ie-jTgnn& are 
the doors. The former are the organs of elaboration of the sense* 
material given by the latter. The former apprehend the past, 
present, and future objects, while the latter apprehend only 
present objects/ Buddhi, uhaiiikiua, and manas are the forms 
of the internal organ.* Their specific functions are determina¬ 
tion, sdf-seiuie, and assiniibtt™ and discri mi notion respectively/ 
Vital acts are the general functions Of oil the sense-organs/ 
YsjilHiiniibliik^ii describes them as the general functions of the 
three internal organ* only/ There lire ten external sense- 
organs, five organs of knowledge (buddHtidriyn) ami five organs 
ot action (kannendriya). The former are cognitive organ*. The 
hitter are motor organs. The former are eyes, ears, no*e, 
tongue, and skin The latter are the voca1 organ, hamls, legs* 
the organ of evacuation, sml the organ of reproduction T B The 
visual organ apprehends colour ; the gustatory organ appre¬ 
hend* taste , the olfactory' organ *j*j preheads smell i the auditory 
organ apprehends sound , the tactual orj?an apprehends touch 
Speaking is the function of the vocal organ ; grasping, that of 
lands i walking, that of the legs ; evacuation, that of the 
CYaenAtivc organ . reproduction,, that of the ffenenttive organ/ 
The- sense-.organs are the instrument* of the •-.li They are 
the effects of ^htriikara, and organs of knowledge and actimi. 1 * 
The sett ib the knmver (dra^r* l the cognitive s^nw^rgaii* are 
the insmimcDts of knowledge/ 1. Though the sell is iniintitahle 
and therefore inactive* it moves the motor sense-organ^ m «ci h 
oven a a mag net moves a piece of iron without ii*ek moving* 
or a king make* hi* soldiers fight without hinisc^ fighting. The 


1 SK., STE, h 27 
1 SPB,\l m 
* $K. J3. 35 


* SK-, £PS., ssv , it 30 

■SK ST'S . SSV-, LL H. 

1 SPf3 , u. JL 


*j 

« 

” SPB ■ 4i. It 



Il ^>. 13 29 



58 the iVMSflVA-YOGA AND THE t'HDANTA 

activity oi the self consists ia moving the aggregate of causes 
or sense-organs to act. The sense-organs src the instrument* 
o/ the self, which are engaged in activity.* The sense-organs 
are evolved to fvaliis the ends of the self. They act also t& 
Sum the merits anu demerits of the empirical self, 1 The volition 
or activity of the self is not responsible for the evolution of the 
sense-organs, since it is immutable and inactive,* The sense- 
organs net by themselves fox the sake of the self, even as milk 
flows of itself from the udder of lire cow for nourish inept m" 
ihe calf.' 

All sense-organs are super-sensible. They cannot be per¬ 
ceived. They are wrongly identified with gy« ( ears, tongue, 
nose, and skaj which are their physiological seats (adhislbana} 
They are powers (safcti) liehiud the scats * The ten external 
sense-organs are the different powers of the one chief sense- 
organ. maitas, which is both cognitive and motor organ-* Tilt- 
wnse-wgaiis are not material (bhautikaj but products <,/ 
almmkara. Their material cause is ahamk&ru, the internal organ. 
They are endued with the power of manifestation.'' They are 
psychical powers. Manas, in conjunction with the eves, ear-^ 
and the like, becomes identical with them, and ha* the function^ 
of vision, hearing, and the like. Thus, it assumes the different 
forms of tlw sense-organs,- AH sense-organs evolve and 
dissolve. They have origin and end, They are not etermih 
Marram is not eternal ^ the ffySya-Vaiiesiba holds,* 


II. EpisrrjiOLDGV 
H, /■ertflfj of Kmncledgt 

Knowledge atraWes lam factors: ft) the kuower ^sramfllrl 
(2t the known (prameya) ; the means of knowledge fpratnanal- 
(4) the result of knowing or valid knowledge (pramd). Eapila 
defines vain] knowledge ns determinate knowledge of m uhiect 
not known before. >* Vijuinabhik** holds that the pure self k 
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the Itnoftfr {[>rsntst|} i the mode of binldhi ituxliucd into die 
form of the object U the means uf knowledge Ipfamityri i «*»> 
lion of the node of bnddhi with the furtn of the object in the 
self is valid knowledge (pramS) ; the object ofTteheitiled by 
the mode of buddbi reflected in the self is the known tpr&meya). 
The seif is the witness (sak$itit of the node of bnddhi. it 
knows the mental mode directly. It know* external objects 
indirectly through the medium of the mental mode. It is their 
knower or se» (dra$ft-) The mode of buddiii is the means of 
knowledge. The knutvkdgs of the self, which is the result of 
the mode of huttdhi, is valid knowledge . * 1 Vyasa also holds the 
same view , 1 But the self is of the nature of consciousness. It 
is eternal and tin changeable ft cannot suffer any change as a 

result of thu mode of hiddhi. V'ij flwiHltih t kyi urges that the 
self, though eternal sml immutable, as coloured by the object of 
knowledge is the result of the mode of buddiii. Oi t its 
sciotLSness coloured by the object of knowledge is the result of 
the cognitive act of bnddhi.* VijiiSnabhiksti holds that the 
mo dc uf bnddhi modified into the form of an object is reflected 
in the self, which knows the object, though, being immutable, 
it cannot lx.- modified into the object Tf the mode of buddiii 
be not reflected in the telf, it can never know the object, i be 
self directly knows the mode of bnddhi, it knows en eternal 
object indirectly through the mode of bnddhi which is r elite ted 
in it. Vijeamblliik^u holds flat the mode uf ImddM is reflected 
in tht self and that the rdf also b reflected in the mode of 
bnddhi. But Vncaspati hold', that the self only b reflected in 
the mode of bnddhi nml manifests it, but there is no reflection 
of the inode of bnddhi in the self,* VfieaSpsli defltic> valid 
knowledge [jirsmat as the mode of bnddhi which apprehend* 
an object, undoubted, real, and not known before, or the 
knowledge of the self, which is the result of it/ He regards 
the mental mode and the knowledge of the self both os valid 
knowledge This definition excludes doubt, illusion, and re¬ 
coil ection Valid knowledge is definite and determinate know¬ 
ledge (mdterimA)- Doubt is indefinite knowledge. Valid 
knowledge apprehends an object as it really is. Illusion is 
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wroi]^ knowledge, It mistake;. one object for another. It (toes 
not apprehend *o object a-, it really is. Valid knowledge is 
novel knowledge. iieeoll action ia the knowledge of an object 
which is already known, 1 Vacaspati defines valid knowledge 
u!jO as iht knowledge due to the self's identification with its 
reflection in the mode of buddhi modified into die form of an 
object* Vijfianabhiksu says that if die knowledge of the self 
!nj regarded as valid knowledge, then die mode of buddhi should 
he regarded as the means of valid knowledge, If the mode 
05 buddhi be regarded as valid knowledge, the intercourse of 
a sense-organ with an object should be regarded as the means 
of valid knowledge." 


IS. Sources oj Knowledge 


The Satlikhyn recognises tlirec means of valid knowledge 
| pram ay a), perception, inference, and scriptural testimony. 
LSvainkr^ya dennc» perception as determinate knoiv ledge of 
an object due to its intercourse with a sense-organ,* Vacaspnti 
cjifilaina the characteristics of inception, First, it must liavt a 
real object, either external or internal. This characteristic 
distinguishes perception from illusion. Earth, water, and the 
tike arc the external injects. Pleasure, pain and the like are 
the internal objects, Gross objects are perceived by us, subtle 
-truces {uinmitra) arc i>ereeived by the yog ins. Secondly, a 
txirticular kind of perception is brought about by the inter¬ 
course of a particular sense-organ with a particular kind of 
object. Visual perception is brought about by the intercourse 
of the visual organ with colour. This characteristic distinguishes 
PCTception form inference, memory, and the like. Thirdly 
[wreeptiou involves the operation of buddhi, When the sense- 
organs are stimulated by their objects, lamas of buddhi is 
overcome and its sattva becomes manifest and brings about 
determinate knowledge fadhyavasiys) Determinate knowledge 
consists in the reflection of the self in huddhi modified into an 
object Tin - characteristic distinguishes perception from dotih' 
or indefinite knowledge* Kapila defines perception as the 
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cognition or Lilt* mode of bud dll S which assumes the form of 
m object. 1 Dudiihi goes out through a sease*OTgaji to nil object 
alt^r lilt intercourse of the seuSc-orgtm with the object, and 

ir. modified into its form. The mode of budithi assuming the 
form of the object ittodttcc* its knowledge in the seif- This is 
perception * Btoeptiou brought about by the sense-object 
inlcfcourse is normal ii&nkika). The intuition r >* the yog in is 
supernormal (alautikn}. It is dot external perception brought 
about by the scn^e-object-iultriourse- It apprehends past, 
future, remote* and subtle objects through huddhi aided by 
merit produced by intense meditation. It is brought about by 
die intercourse of buddlii with past, future, remote, and subtle 
objects. The future is presen 1 in a latent state. The past also 

is. present in a certain condition Tanias of buddkl is removed 
by the MiiM^Itjccl-mtereour^e in normal perception. It is re¬ 
moved by merit brought about by intense meditation id super* 
normal pdn^fioa. When lamas h removed from btidtilu iinrl 
its snttvo comes out, it gofe out to an object and manifests Lt- 
Thns. the Surfikbya recognises ihcraptian of the y<jgin, J 

It distinguishes two stages of perc cptwrn ^ indeterminate 
(nirvikalpar and determinate (^rikalpa)* nod regards them >i- 
vnHcL Vicar.pati defines indetenmnate perception ns lnmupdiatir 
apprehension of an object* pure nnd stfnpie fc devoid ff the rel'*i- 
bon between the f pinlifi ed object and its qualifierbons, bke thi.- 
npprehexision of a baby and n dumb person, Tic quotes 
RumariLi's definition of indeterminate |ier caption, He defines 
determinate perccfdton definite cognition of au object as 
qualified by its gejiertt md specific cJiamctcrs and other pro¬ 
perties. It is perceptual judgement which distinguishes between 
the qualified object md its qualifications and relates them to 
each other* It involves mmSym and synthesis, as&smihtbn and 
discrimmabon . Indeterminate percepbon is the function of the 
external Eensc-orgaus of knowtedge. Determinate perception ^ 

the function > >F the internal organ, maims. The external 
apprehend an object as merely f thjs' or 1 unlike this. 1 It uadmi- 
bites the object to like objects, ami discriminates it frotn unlike 
objects. Assimilation and discrimltifition involved in determi¬ 
nate jicrecpboa are the functions of mama-. The external senses 
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yield indeterminate perception or non-relational apprehension 
of an object, Manas yields determinate perception involving 
an%sis and synthesis, aaSTtifflrition und di scrim i nation, subject- 
predicate relation, It b relational apprehension of an object, 1 

Hut VijfiInabh£k?o holds that both indeterinitiate and deter¬ 
minate perception are given by the external sense-organa. 
Yacaspati wrongly holds that the externa] senses give indeter¬ 
minate perception, while tumms turns it into determinate |>cr- 
ception- VjjfiiiiiahliLt^u cites the authority of Yyasa who hoick 
Ltml the external senses perceive an object a* endued with 
generic and specific characters - = Bui Vacaspati seems to be 
right. Asshnihriioiii and di&crimimniou are the functions of 
Manas. They cannot Ik- ascribed to thn external senses. 

Animddhu defines [Kucepiion as direct and immediate 
apprehension of an object, untainted by any defect, It is in- 
de terminal e and determinate. Indeterminate perception is 
simple apprehension of an object free from all association of 
name* class, and the like. It is a presentative process. Deter- 
min me perception is relational apprehension of an object quali¬ 
fied by its name, class, and the like which are rein umbered 
owing to revival of dispositions by HmOarttv, and other con¬ 
ditions. It is a prtrscniative-repre^ciitative process. Is involves 
perception and recollection. Both indcterminate: and deter- 
minute [ creeptkm are valid, since they apprehend objects as 
they really arc. which were rmt known before Determinate 
perception involves recollection of name, class, and the like. 
Hut the recollects on do^.H not affect the perceptual character of 
the knowledge. It is an auxiliary condition which help:- the 
main cause of determinate perception* viz. r the intercourse of a 
sense-organ with in object. So determinate i>erceptiun is 
valid.® 

Vicaspatf describes the functions of the external and internal 
seti^e-organs in the proems of perception. Au external sense- 
nrgan stimulated by an exlentil object gives indeterminate per¬ 
ception of it. Then msmm turns it into determinate perception 
by analysis and synthesis, assimilation and discrimination. 
Then uhaxnkara appropriates and appcrceives it, and turns the 
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impersonal apprehension of the object into a ftof^onal experience. 
Then buddki turns it Into definite knowledge and assume u 
practical attitude to read to it. Then the self i<* reiected in 
the nu^de of buddhi rncnliilccl into the form of il& object The 
wrongly identities itself with its reflection tit buddhi 
iissuming the form of the object, and 1 ms knowledge uf the 
object. In dim light a person at first apprehends ah object as 
.-oint:thing uiidisrcriniinatedf then attentively reflect- uj^n it and 
knows It to be 3 terrible thief by his bow and arrow, then 
thinks him in reference to himself (r.f., ‘he Is running towards 
me 1 ), and then resolves *1 must fly from this place 1 . This 
sample illustrates the successive functions of an external sense, 
organ, maims, [diaiLkara, and bnddbi.* Sometimes the su^ccs^kai 
«f the functions of the- external and internal oig-imi- is so rapid, 
iliat they seem to occur ^cmltaneoviaiy. When a person 1 'tr¬ 
od ve- a tiger in utter darkue^. illumined by 4 sudden flash ui 
lighting, ami fun* aw:\y from i: it tmee, the function* of the 
Visual organ, riiittta^,, uhnthkUTa. and buddhi soom to occur j! 
the Diimt moment P though really they are siiccesdvt/ The 
external sense-ors-an.", can apprehend external Objects, while she 
:aternEil organs can apprehend internal objects, pleasure, pain, 
and the like. The former can apprehend only present objects, 
while the hater esus apprehend past and future objects ns wdl.* 
Isvarakf^mi defines inference a- the knowledge which is 
preceded by the know ledge ot the sign (ILtignJ and the signnte 
iliAgin 1 , or the middle tLrm (vyipy&l and the major Urm 
fvyap^ka). Vacaspasi expliiius St n> the knuwkdge which is 

preceded by, or liased on. die knowledge I the relation* of die 
middle* the major, and the minor terms io one another. 
Inference is the knowledge derived form the major ami minor 
premises / 1 KnpiLa defines inference as the knowledge of the 
major term derived from the knowledge Of invariable con¬ 
comitance between It and the middle term. Invariable eon* 
™nitauoe (pratibaudho) is the uniform accompaniment of the 
middle term and the major term. It is pervasion [vytptlh The 
middle term [v-g*, smoke) is pervaded by the major term (#;g , 
fire]. Tnfi-rFni^ Es the knowledge of the major term - Hrel 
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derived frniu ibt knowledge- of invariable concomitance between 
middle term smoke) and the major term {s.g., fire), 1 

On perception of smoke, the middle term, tile existence of tire, 
the major term, is inferred on the ground of tire knowledge of 
invariable concomitance between smoke and tire. What is un- 
] ^revived is inferred, from wbnt is jitrceived through the know¬ 
ledge of a universal relation between them. The SMikbya 
recognizes five members of a syllogism : (I I statement (pmtijna) ; 
(2) reason (beta) ; [3) example Idf&anta) ; (4) application 

inpauayal ; |5i eondnsioa j iiiya maim), like the Nylya_ : 

\ yapti is the invariable concomitance of both thu nntjor 
term and the middle term, or of one. 1 Caused nesa and non- 
elernulity are coextensive ; they always co-exist with each 
other. N tin ■ etcniahty (srtdhyaj is inferred from consetiiicss. 
(snclhann,i Smokiness and fieriness are not co-extensive with 
each other. The former is pervaded by the latter, but the latter 
14 not pervaded by the former. Smokiness is invariably accom¬ 
panied by fieriness. Vyfipti is the relation of constant co¬ 
existence between the attributes of the objects denoted by the 
middle term and the major term.* Ills a relation between things, 
but not a separate principle (lattvantara). It is nothing but 
constant concomitance of attributes. If it were a separate 
principle, it would involve the assumption of an entity in which 
the quality of vyapti would subsist . * 

What is the ground of vyapti i How do we know it ? We 
know it by the observation of concomitance attended with the 
iion-cbservatiou of noa-concomilanee of the middle terns and the 
major term. We cannot know it by the observation of a single 
instance of concomitance, since it is liable to be contradicted 
by a contrary instance. We perceive the co-existence of an 
ass and a fire in a washerman's house. But wt cannot infer the 
existence of fire from that of an ass. We observe many instances 
*1 Ere not accompanied by asses So general Station is the result 
oj frequent observation uf agreement in presence and agreement 
in absence of the middle term and the major term. One single 
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Instance of their cOH-fcaristence is not suiHdem to prove their 
cmisLint co-existence, 1 

The middle term hss five characteristics. First* it fu-g** 
smnkej tnns* lie present in the minor term (r the hill). 
Secondly, it must present in oil positive instances 
kitchen}. Thirdly, it must be absent from all negative ms dances 
a lake? ifl which the major term does not exist. Fourthly, 
it must be characterized by the absence of a contradictory reason 
leading to an opposite conclusion Fifthly p it must be nun- 
incompatible with the minor term.* The middle term Is well 
known ; it is connected with the major term ■ iL is present where 
the major term Is present : it is absent where the major term 
in absent-* 

Amruddha mentions six kinds of inference : (Ij Anvayin, 
or by agreement; (2) Vyatirekm, or by difference ; (3) Anviya* 
vyatirekiitp or by agreement and difference ; f4j FnrvaVft n or 
from aiibc to effect p (S) &5sVttt* or form effect to cause ; 
tttt Suminj^todnla, nr based on non-causal concomitance.* 
Vacaspati divides inference into two kinds, vir*, Vita and A vita. 
The Vita is based upon affirmative concomitance or universal 
agreement in presence. For instance, whatever is smoky is 
fiery. the hill is smoky, th eref ore the hill is fiery. The A vita i* 
based upon negative concomitance or universal agreement in 
absence. For instance* whet is non-different from other 

demen ts lias no smell ; tk earth has smell ; therefor: 

the earth is different from Other elements. Vacaspatj sub¬ 
divides the Vita into two kinds, viz., Flrvavat and S5tnlnyn- 
tddpgfa. Purvnvat inference is based cm observed uniform- 

ity of mncottuhince of the middle term and the major 
term. For instance, fieriness of the hill is inferred from 
its smokiness on the ground of the observes! uniformity 

of concomitance of smokiness and fieriness in the kitchen and 
other places Sain liny atodr${a inference is not based on observed 
uniformity of concomitance between the middle term and the 
major term, but on the similarity of the middle term with what 
is invariably concomitant with the major term. For instance* 
the existence of the sense-argun*. which are imperceptible, h 
inferred from the perceptions of colour p sound, and the like. 
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because they are of the nature of Actions* like the act uf tuttiujj. 
The existence of an axe. an instrument, which is, required for 
Hie act of Hitting, fins Iteen observed. But the sense-organs, 
tv hick are suprtjfseusible, are inferred a* organs or instruments 
ijf perceptions because perceptions are actions like the net of 
cutting. Hero, the sense-organs are not inferred from the 
observed uniformity of concomitance between perceptions and 
the sense-organs. They arc inferred from the fact. that percep- 
tions are actions, like the act of cutting, and require instruments 
m the shape of the sense-organs, like it. The A vita is Se^avat 
oi Pamela inference, ii is inference by exclusion of all other 
alternatives to ii. It is iniaence by elimitiiitiun, J-'oj- instance, 
sound is a specific quality of ether, liccause it is not a specific 
quality of earth, water, fire, air, space, time, maiias, and the 
=-elf. bo by cli in mat! oil of the other alternatives vve infer that 
sound is the specific quality of other, ihe remaining substance.* 
(.•iiiidapada gives the following examples of Pfirvavat, Sc^avat, 
and Saitdiiijatodrela. Rainfall is inferred from the rising of 
clouds. This is Pur vs vat inference. We taste a drop of water 
of the sea and perceive it to be saline. From this we infer that 
the remaining water of the sea also is saline. This is Sejavat 
inference. Wc perceive the successive positions of the moon. 
From this we infer its movement. Or, we perceive mango trees 
blossoming in a place. From this we infer that mango trees 
have blossomed in other places also. These are Samanyatodf$ta 
inferences, 1 VijfiSnflbhi3c$u mentions three kinds of inference, 
Purvavflt, f*?sav!it, and SsunanyAtodrft'i- Puryavat is an 
inference of an object {r.g.. firel which belongs to a class of 
I'bjecli perceived, since lire lias been perceived along with 
smoke in the kitchen and other places. £e$avat is inference by 
difference. It literally mun, that which lias fl ti object not 
known before as its ‘object-matter. In it the object to be in¬ 
ferred is not already known. For example, the difference ot 
earth from alt other substances is inferred form the generic 
character of earth nr carthne-ss, since It was not established 
before- Samanyatodj^a is an inference which is different from 
Purvavat and Sc^ivat. In this kind of inference, an imper- 
ccptible object is inferred from a mark of inference] which is a 
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property yf the subject of inference, obi the ground of the know¬ 
ledge uf uniform concomitance between a simitar mark of in¬ 
ference itnd a j.«cjcraved object. For instance, the imperceptible 
-organs life inferred from perceptions of colour and the 
like, which art so many acts* * on tbe ground of the observed 
uniiotni concoiniumce between the act ot cutting and an 33 ^ 
the instrument of cutting. The existence of jpuru^a and prakyti 
is inferred by Saniuiyafodf^pi inference, 1 

Vedic testimony is authoritative statement. Tt is another 
source oi valid knowledge. The Sijhkfiya does not recognize 
secular testimony a* an independent source of valid knowledge, 
since it depends on perception and inference. Valid testimony 
** revelation/ The Vedas are rolenations of SupenumsiMe 
realities, which arc beyond the range of perception and infer¬ 
ence, to inspired seeis-* They are not composed by any person . 
They are impersonal. 1 They arc not composed by God^ since 
there is nil proof for His existence. God is non-existent. So 
the Vedas tire not of divine origin. 3 They are not composed 
by the liberated souls, since they are devoid of attachment and 
therefore inactive. Though they are omniscient, they are in¬ 
active, since they ore free from attachment which is a spring 
of action. The bound souls are not omniscient, and therefore 
nut competent to camper the Vedas dealing with supersensible 
realities, 1 The Vedas arc not of personal origin fnpatittx^eyaL 
but not eternal. They arc aoa-etwiial. To be not of personal 
origin and to be eternal are ant hi variably accompanied by each 
other. In sprouts there b no concomitmicc between them. They 
arc evidently not produced by any person, but yet they ate not 
eternal.* Likewise, the Vedas are not of personal origin, and 
yet non-eternal. They are revelations of eternal truths to the 
enlightened seer*. The statements regarding their eternal ity 
refer to the continuity of revelation of similar truths to the 
>e^rs in different cycles/ The Vedas o! the previous cycle were 
remembered by Kapila at the beginning of the next * Vcdtc 
testimony is self-evident tavBta^pmnapu)- It b free horn doubt 
and discrepancy, since it h not of personal origin lc It- Authority 
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does not depend upon the true knowledge uf the person who 
makes the statement, The Vedas have an intrinsic power of 
revealing truths. : They are the embodiments njf the intuitions 
of enlightened s^ers. Vedic testimony is hell-widcni. It is not 
irrational. The assertions of the Buddha are irrational and anta¬ 
gonistic to the Vedti-s. So they are nni Trustworthy L 

Testimony is an authoritative ^tateintnl. It takes the form 
of a sentence. The meaning of a sentence is the object to 
be proved by it, The sentence is not its property which nmy 
ser^’e as the mark ot inference. Nor d<^ a sentence, expressing 
a meaningj depend upon Lhe knowledge of ihe relation between 
u mark of inference and the object inferred. A sentence com¬ 
posed anew by a new podl can ogress its meaning and denote 
an unknown object So testimony is not inference.* It b a 
distinct source of knowledge* 

Comparison (upamanai is not a distinct source of knew- 
ledge. The knowledge derived front the nuiliuritalive statement 
'the wild cow Igavaya) Is like a eow\ is nothing but testimony. 
The knowledge that the word "gavaya 1 (wild cow) denotes some 
object resembling the cmv is nothing hut inference. The object 
which is designated by a particular word by experienced 
persons, comes to be denoted by the word, in the absence of 
smy other object which could be so denoted. For instance* the 
eiass 'cow* {golvaj is denoted by the word "cow 1 . Likewise, 
the knowledge that the word gnvayfr denotes an object re* 
sembikig a cow' m au inference, since it has been asserted by 
experienced people. The knowledge of similarity of the ^LEd 
cow presem to the vLaual organ with the cow is nothing but 
perception. The knowledge of the perceived wild cow's slim- 
krity with a remembered cow nisei is mere jiercepttoii. The 
wild cow's ^ uni Lari ty with the cow r is the same as the covv 1 ^ 
similarity with the wild cow + There is not one similarity in 
the cow, Lind another similarity in the wild cow Similarity 
one species with another consists in both having a common 
colloc.it eoti of their various parts, which Ls one and the snne. 
It the common collocation of parts is perceived in the wild caw] 
it is perceived iu the cow also, which h remembered. There is 


* SPB., r, GL 
•STK., £ 


*T5. lt £ 



THK ^AMElfYA FHlMJlSOI’lR 


m 

no distinct object of comparison so that it may he regarded as 
a distinct source of knowledge. 1 

Presumption (nrtiiSpfliti) is included in inference. It is sa;d 
to consist in the assumption of an unporedved object to re¬ 
concile two inconsistent facts. We perceive the non-existence of 
Chnifcra, who is living, m his hqti.se. So ive assume that he 
j:- outride his house. This assumption reconciles his living with 
Ins non-existence in hh house- The Saihkliya holds that the 
so-called presunipticm is nothing but inference. Whatever unite 
iliiiiy exists* must exist elsewhere, if it does not exist in one 
place. Chailra, who exists, docs not exist in hi^ house. So 
he must exist somewhere outside his house. ChaitraV existence 
outside his house is inferred (torn his nou-esistenoe in the house, 
which is t^ceived, and serves m the murk of inference. 
Chiiitro , s existence somewhere ebe does not set aside the fact 
of tris non-existence m the house, therefore, his non-existence 
in the house can serve as a reason fhetnl from which his existence 
elsewhere can be inferred- Nor does his non'existence in the 
house set aside his existence altogether ; so he may exist out¬ 
ride the house, though he does not exist in the house- There 
b no inconsistency between Chaitra*s itm-existtm'c in the house 
and his mere existence. So presumption« as a distinct source oi 
knowledge, is not required to remove inconsistency between two 
facts. It is nothing but inference. 1 

Inclusion (smnbhavsi}' also is included in inference. Lfwct 
weights arc ideluded in greater This is known by the so- 

called inclusion But it is merely inference, There is uniformity 
of concomitance between a lesser weight and a greater weight. 
The latter cannot exist Without the former. Therefore we infer 
the existence of a ln&er weight in a greater weight. This is 
inference- 5 

Tradition (attthya) is not valid knowledge. ft is mere 
sitccsriun ni rumour, whose first speaker is unknown. Fur 
instance, J a demon live^ in this tree'. This statement, hooded 
down by traditioni i- doubtful, since its first speaker is not 
known Valid testimony is an authoritalive statement of a 
person who is trustworthy. Tradition is not valid testimony^ 
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Negation (abhava) is nothing hut perception. The non¬ 
existence of a jar on the ground is nothing but a particular 
modification of the ground characterized by its absence. AH 
things are subject to modification every moment, except the 
self which immutable. Such modifications are perceptible. 
The lenticular modification of the ground ehiu nctemed by the 
absence of the jar is perceived. So the so-called negation is 
nothing but perception. There is no distinct object of negation 
or nun-apprehension. So negation is not a distinct source of 
knowledge- Non-apprehension may be due to long distance■ 
dose proximity, abnormality of the sense-organs, inattention, 
extreme subtlety, a barrier, obscuration, and mixture with othet 
similar things. So uoa-npprehensicm uuupabbdhij does not 
prove non-existence . 1 

Ifi. Intrinsic Validity and Invalidity &j Kttowltdgi 

The Sfiihfchyn holds that validity and invalidity belong to 
knowledge itself , 3 Valid knowledge is definite knowledge of a 
:eal object which was not known previously , 4 Novelty* reality 
of the object, and definiteness ore the characteristics of valid 
knowledge. Perception, inference, and Vedie testimony are 
tlsree kinds of valid knowledge , 4 The Vedas are self-evident. 
Their validity as inherent in them. They have on inherent 
power of manifesting their objects. They have intrinsic 
validity.* Vality of knowledge is generated by the complement 
of causes which produce the knowledge of the power inherent 
in It, It is lint produced by mi additional quality, ut excellence 
igupa) as the XySyn holds. Validity of knowledge is ascertained 
by the natural power of the truth to apprehend its validity. 
Valid knowledge reveals its own validity* Its intrinsic validity 
i> known from the manifestation of its own inherent power, 
and also from its leading to action iminedintely. r Validity cf 
knowledge is inherent in it. It docs not depend <ra any 
excellence in its causes. The validity of the Vedas is self- 
evident. It does not depend on their being composed by a trust- 


1 STK., s. 

*sk:., ?■£. 

* SDS a p, 222 , 

‘SPS, SSV , L 57. 




THE SAiutSVA Wlll,i?SOrHV 


7 ! 


iv or thy |ieraai. The Vedas revwl truths by tlicir o^n inherent 
power. If their validity depertb on otter couth tons tli-in thern* 
selves, their invalidity will depend on the defects in their causft' 
In fact, validity and invalidity are intrinsic characters of know¬ 
ledge itself. Some knowledge is intrinsically valid, Other 
knowledge is intnn-icnlly invalid.’ Worislwlit) (arthakriya- 
kantvdl is the teat of reality An unreal thing U-*-, 

the horn of a hare) is not capable of ttfirctjvt action. So it can - 
not produce valid knowledge. Pleasure is real, since it is capable 
of fruitful action, and whatever is capable of fruitful action is 
real.” Workability is the mark of reality, Un workability i-. 
the mark of unreality. In the state of dissolution all things 
except the purugas arc unreal, since they cannot lead to tffevi- 
tivc action.' Valid knowledge prompts fruitful action. Invalid 
knowledge- fails to prompt fruitful action. But validity of 
knowledge floes not depend ott fruitful action, and invalidity of 
knowledge, on unfruitful action, They are inherent in know¬ 
ledge itself , 1 


17. Tubory OP Error 

’lilt Simkhyo advocates the theory of Sadasatkhvflt!. Iu 
the illusory perception 'this is silver’, when a nscre is mistaken 
for -liver, the cognition of ’this’ is real Isat}, and the cognition 
of ’silver 1 is unreal (asalj. The cognition of ’this’ apprehends 
an object pte^mt to the visual organ, and it ia unt contrudif-Ted , 
so it is real. The cognition of 'silver' apprehends silver which 
is not present to the visual organ, and it is contradicted by a 
sublatitig cognition 'this is not silver’ ; so it is not real, Thus 
sin illusion apprehends both st real object and m unreal object. 

The MMhyamika holds that sin illusion apprehends a non¬ 
existent fasat) object. This theory is called Asstkhynti. The 
eUusofv perception 'this is silver’ apprehend* non-existent silver 
as identical with nacre. This is wrong. A aon-extffeal object 
{e-g,. the horn of a man) is not capsbk of prompting fruitful 
action. Nor can it produce knowledge . 1 
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Prablmkara holds that an illusion consists at two cognitions, 
perception and rtcollettiun, The illusory perception This is 
silver 1 consists of the perception oi 'this 1 which is real mid the 
recollection of “silver*. Non-discrimination of these two elements 
from each other {bhcdtigroh^ leads to action. This theory h 
cahed Akhyiiti or Vivekakhvati. This is wTong, ApprehcnMon 
of non-difference or identity (abhedagralm) ir found to lead to 
act ion. The illusory perception “this L. silver' h contradicted by 
the sub biting cognition S this is not stiver 1 . Valid knowledge 
cannot be contradicted 1 

The Advsita Vcdautbt holds that nn illusion apprehends an 
tindeHnabJe (animteamya) object which is mother real nor unreal 
nm both. If it were unreal, it could not produce imtnedmte 
knowledge or perception If it were real H it could not he con- 
(rath cted by a snblating cognition. It cannot be both real and 
unreal, since it b self-contradictory. So it Ls ondetiirable. This 
theory is called Anir^^caniysikhyati. This it wtoii# The object 
nf the illusion is defined a> 'this is silver*. So it cannot be 
tin de n nable. 1 

The Xaiyayika holds that an illusion apprehend? an object 
a- another. It is wrong perception. It mistakes one object for 
anotlier. This theory h called AnyathUkhynti, For instance* 
■n tlic iliusion “tills is silver 1 a nacre is. perceived as silver. This 
15 wrong, One object b never manifested to consciousness as 
another object, 1 

The Sarrikhva holds; the doctrine of Sadasatkhyati. In the 
illusion: 'this is slyer 1 the cognition of J this f b real, and the 
cognition of “silver* it unreal. 4 


IB. Three kinds #/ tDuljkha). 


As the science of medidne has four divisions, disease, 
removal of disease or health, the cause of disease, end cure, so 
metaphysical ethics has four divisions, pain, absolute destruc¬ 
tion of pain, the cauw of pain* and the means to the removal 
<if pain. Three kinds of pain are to be avoided (hey&h Total 
destruction of three-fold pain is avoidance (harm) L The cause 
of die avoidable (heyahetu) b non-discrimination (uvivekal due 
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to conjunction of puru$3 with prakrti The direct and immediate 
knowledge of the distinct ion between puru^a and pntfejti 
(vivekskhvStJi tht means- to the torn! destruction of threefold 
pa l n (liinopfiya J . 1 

There &r^ three- kimL of suffering or pain* a»l!iy,umika p 
MfrJbhjiutika and idhlduvika. The pdas due to bodily di*- 
orders and mental agitation carnal by emotions and passions arc 
or tlic first kind- The pain* caused by men, beasts, birds, 
reptiles, and the like are of tiie second kind j he pains caused 
by ^ptmatnral agencies, planets* ghosts* demons p und the 
eteinenLs e-£k r heat and cold, are of the third kind/ TEte past 
pain is past and does not need destruction. The present pain 
wiU be destroyed after the second moment. The future pain 
should be destroyed/ 

Every person strives to get rid of pain Is is the main 
spring of action. When we are hungry, we strive to mil 

Junior. So satisfaction of hunger is o good (<uiru^rtha? to ns 1 
Med trines are good, since they remove physical pain Com¬ 
pany of a beautiful wife, enjoyment of sweets, and the like 
are good, since they remove mental pain- Certain methods 
prescribed by the moral science are good, since they remove 
ilic pain caused by men and bfifirts*- Incantation*, firayers, sad 
the tike are good* since they remove the pain caused by siijicr- 
natural agencies. Vinue fdbaitnaL wealth [utiluiu happiness 
(krans), and liberation (niofc^) :urc good (puni^arthnh But the 
first three rue not the supreme good* since they arc exhaustible. 
?m1 yield physical pleasure brought about by external objects. 
Liberation is the supreme good (fttyantBpnru^rthaK *hice it is 
eivrtia] and of the nature of mnnilHUtion. It conus Is its ah^>- 
lute cessation of threefold pain/ It consists in non-production 
of pain in future due to total destruction of its cause 1 Liberation 
is the highest good, since it is one* eternal, end complete nega¬ 
tin'! of alt kind* of suffering/ 


1®, Pe«dfugif 


The self or pnruga is eternally liberated, ejdightttietlp and 
jmre. It is devoid of association with the kiums. But it has 
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a false scnst of Ivmdage owing to non-discrimination between it¬ 
self and pratrti t or its product,, ibe mind-body-complex. 1 Is the 
tell bound he liberated ? If it is bound by Eialiirt:* it can never 
He diverted of it, and achieve liberation. If it ss liberated by 
nature, it need not strive for libera lion, and be engaged m tnedi- 
ration and thi^ like." It b not really bound ; nor is it liberated 
from bondage. But it is eternally liberated, li is liberated by 
iiELtute. 1 Bondage and It Ur at ion of the self are only phenomenal, 
:l nd not teal. They do not really belong to the self. Its apparent 
bondage is due to i ion-diseri m in a \ \ cm, Its apparent liberation is 
doL- to dhmmifl&riott/ Bondage and liberuti on really belong to 
(irokfri. The activity of prakpti for the nndiscrimlusting self is 
Iwmdugc. l& inactivity for the discriminating self liberation/ 
The self bus a mere sense or feeling {abhiuiamiumlral of bondage 
:im! liberation though it is not really bound or liberated/ The 
self is free ham association with the guinss 11 enn have no 
real connection with pain. Sr> it catrnol strive to get rid of it 
Pain is a modification of buddhL The self is reflected in the 
menial mode and erroneously identifies with it. This 

fa He HMihc- of identity of the self with the mental mode of pain 
t* bondage. The sell b not really tinged with pain/ This 
i> the view of Atstniddhii and V3caspati. VijAinablnkgn hold* 
tluit the mental mode of pain in which the sell is reflected and 
rs intcliigized by it, is reflected back rn the self, so that it can 
have experience of pain/ Buddhi is really tinged with pain 
The self appears lo be ringed with it When a crystal is placed 
near a red flower, it is not really tinged with red colour, but 
appear- ta be so tinged owing to its proximity to a red flower, 
Likewise, the self, which is free farm a>>oeiatioii with the 
guriiLS is nut really ringed with the mental mode of but 

it appear* to U ringed with it and feeb it to be its own 
experience owing to the sufh rimpo^ritm of egoism on it/ 

VijiifiEiabhik^u considers bondage to be a mere feeling 'ahlii- 

TtEunxil of the selfH being coloured by mental modes reflected 
in it owing to imn-diicrimination, even as there ts the appearance 
of a red crystal owing to the reflection of a red flower in the 
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crystal, which is uol discriminated from the rdlectioii, though 
the aystat is not ftaliy tinged with red colour. 1 Thus bondage 
of the ^elf h not real, but jihonoiiiiHial. 

Bondage is not natural (svabhnviku) to the >clt. Heal 
natural to fire. It can never bt divested of it. Similarly, ii 
bondage be natural to the self, it can never lit liberated from 
bondage. If the self is bound by nature, it can never be 
ielensed even in a hundred births 1 litre is CK> bondage dtiu 
to the nature of the self ; nor is there release Emm its nail- 
existence. Bondage and release are due to error {vikalpal ; 
they are not real. IE bondage were natural, destruction of 
trailin' would bring about destruction of the self itself. 1 Its 
nature is jjeratanvnt. So it" bondage also is pcnttaneiH, 1 nerc- 
forc the instructions laid down by the scrip lures are irrelevant.' 
But it may he argued iliat bondage is the natural condition ol 
the sell, which can he destroyed bv appropriate mean-, civil 
□s a piece of white cloth is coloured by a dye, or the natural 
power of germination in a seed is destroyed by ftn:. 1 ihi> : - 
wrong. An effect pre-exists in the cause in a latent state 
The whiteness of the cloth is not destroyed, but is enveloped 
by the dye. and is developed or manifested again after washing 
Likewise, when the seed sprouts, it is not destroyed, bat i- 
envcloped or overpowered. Its non-rca ppearance l.-i due t« 
the diversity of nature . 1 All production is development or 

manifestnl ion <awbhlvi)- All destruction i* * envelopment tr. 
involution (timbhiva). The natural whiteness of a doth is not 
destroyed by ., dye. but is enveloped by it The natural power 
of germination is not destroyed by fire, bul overpowered by U- 
So the natural condition of bandage cannot be -.ml to be 
destroyed hy meditation and the like. The disappear ant* of 
the power of pain cniindt tit said to be reJen-e, since thv nbsiluli; 
c ess ation of pain is felt to be the rant ahum bemum by persons,* 

The bondage of the self is not due to relation to tinu;- 
Tiine is eternal and all-pervading, So it is related to all rouls, 
bound as well as released. So released souls also would K- 
bou nd by being related to time/ 
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Tile bondage of the seif b not due to relation to space, 
Space is eternal and ttl I-pervndiag. So it is related to nlj souls. 
1 hound util as released. So released souls also would be 
iKrtind by being related to space J 

The bondage of the ^elf is not due to organic condition, 
since it is a property of the body, which is subject to change, 
while the self siricliangeable. Thm property of the uncons¬ 
cious body cannot entangle the conscious self, which is a 
different entity, iu bondage. If the condition of the body can 
bnug about the bondage of the soul, it can bring about the 
bondage of the released soul also . 3 Organist ion can not be u 
properly of the self* since it is dccoid of the gupas, while 
orgftntaation is a condition of the organism, uhteh is an aggre¬ 
gate of the £ i.i gns J 

The Iwndage of the seh is not due to actions,, since thee 
ore not property of the self . 4 Prescribed or prohibited action- 
cannot bring about the bondage of the self, since- they arc 
property of the body, which is different from the self. If the 
property of the body can bring about the bondage of the so lib 
which is quite different flora it, it can cause the bondage of 
Lhe released soul as well So the bondage of the self cannot 
be caused by actions . 4 

The bondage of the self is not due to prakftj. Prakrti 
csimiot entangle the self in bondage without depending on a 
particular conjunction of the self with buddhi. If it can cause 
its bondage without a particular con junction, the self would 
experience pain and be in bondage during the state of dtssohi* 
tiou„ J Sut the Sdriikhya bolds that the self does not feel pum 
during dissolution So bondage b accidental bmpSdhika) and 
due to the accident of a particubu conjunction of the 5e3f with 
prakyti. f U pitenontecaL It is not noumexud just 3* a 
w hite crystal appears to he red owing to it*, proximity to a red 
flower, so the eternally pure and li luxated self appears to be 
in bondage owing to the reflection of pain. ? mode of buddhs. 
in the self- The self itself b eternally free from pain ft 
appears to experience pain and he in bondage owing to it* 
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reflection in it and iti= nott^iscrmnttntijn of from Hie 

reflection^ Tlie self can never be bound without noa4iflcriml- 
nation. But its bondage due Lu non-di^mniinalion is a mere 
appearance/ 

Bondage is noi due to gVidyii or nescience. Avidyii b 

unreal and therefore cannot bring about bondage■ It i* either 
priur non-existence of knowledge or its posterior iiGji-exIsienctr. 
In dther casa, it is unreal, and cannot cause bondage of tile 
real self. An unreal Uihig is not capable of producing an 
effect (artbabriyai- So bondage cannot be caused by nescienee/ 
as the AiU-aita Vedantists hold. If avidyn is held to be real, 
it Imdermines their monism- They held Brahman alone to lie 
real. If they admit the reality of avidya also, they would up¬ 
hold dualism. The dualists hold that avidyi i s real and begin* 
ninglfcfe. Therefore it cannot be destroyed, and the liutitjctinn 
as to the destruction of lxmdage is usefe^. 1 Avidya cannot 
said to be both real aind unreal, since: such a tiling has never 
been observed/ 

Bondage is not due to vlsana as the Buddhists hold. 
Viisani in the soul's being coloured by external 

objects. The soul is an impermanent stream of ideas It is 
Coloured by the desire for external objects This view is wrong- 
liuddhi is the seat uf desires which are its modes. The self 
is free from desires. So it Cannot be bound by FttrlbeTi 

the self, according to the Buddhi*t_% is not pcrnttttcnt. Desires 
al*> tire not permanent, Therefore they caruioi cause its 
bondage/ The stream of ideas or the self cannot be Aniil to be 
bound by the stream of desire* owing to their being coloured 
by external objects, since internal psyche**? cannot be coloured 
by external object? owing to the difference of sgtox. Two 
objects in different ^joints of space cannot colour each other ’ 
St* the fluxhbhya concludes that bondage is due to noii-discrinii- 
nntton (avivekal between puru*s and prakrti, and liberation is 
due to dii^riininatioti (viveka) Bondage and liberation are 
not real, but apparent. 1 
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20. Liberation 

TIil- self is liberated by naturt. It is eternally jmr C . 
enlightened, and liberated/ It apjieara to be in bondage. I| 
apjieans to be liberated from bondage. It apparent, bondage 
Jue >«> its non-discrimination between itself and prnkjti. Its 
apparent liberation is due to d [scrim! natum between them.' 
Liberation consists in absolute cessation of pain, which is the 
highest good. Supreme happiness is not the highest good, 
since it is exhausted. 1 Happiness is always mixed with pain. 
There is no unalloyed tmpjiines- in oar empirical Life. So. 
though pain gives rise to suffering, happiness does not nece- 
isiinly give rise to desire for it. Every body seeks to get rid 
of pain. Hut ever?' body does not sect pleasure.* Pleasure is 
always attended with pain. So it is regarded by the wise as 
pain,' Liberation does not consist in happiness, but in total 
negation *nd non-production of pain.- Virtue, wealth and 
liBjipijitsa are good to the self. But they are not the highest 
good, since they are exhausted and yield sensuous pleasure due 
l« external objects. Liberation is the highest good (atvauta- 
imrusanhah since it is eternal manifestation/ Supreme happi¬ 
ness inmiingled with pain, not eclipsed afterwards by pain, 
attained as soon as it is desired, may be called heaven. But 
it is exhausted and followed by pain. So it is not the highest 
good. Pleasure and pain are modes of buddht They arc not 
attributes of the self. Disembodied isolation (videhakaivalyal 
of the self is the highest good/ The disembodied self which 
uas realized its distinction from prakjtj and its ©volutes is 
beyond pleasure and pajji.* 

Liberation does not consist in the manifestation of bliss 
(an*ndill>1 jiv yaktiI a* wjim* Vedantish- hold, Zq the state of 
release there is no relation of art attribute and the poss^scr 
of ati attribute. It the manifestation of bliss exists at all times, 
it exists even in the state of bondage and empirical existence.’ 

Il it is brought about by appropriate means, it must necessarily 
perish, and there will be no permanent release /• If j t j & ^ 
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essential nature of the self, it is eternal, si lid eaixuot be effected 
by any m pan^ . 1 

Liberation dot* not consist in the annihilation of specific 
attribute* of the self (vise^g^iochitti). If its specific attri¬ 
butes only are annihilated. its generic attributes will jiersfot, m 
’Omn&cHm with which it i aunot have release. 1 In fact, the self 3- 
devoid of attributes. Cognilioti, pleasure, pain* desire, aversion k 
volition, merit, demerit + and disfunction art- mode* of huddhi. 
They arc not attributes of the self, So the annihilation of them 
does not constitute release/ 

Liberation does not consist in the soul's upward movement 
to supra-muiidfuie space {vilegagttij. The Jaina holds that the 
son! is eo-extensive with the body, and it moves upward to 
supra -mun done space in the state of release. This is wrong. 
The ,-ou] is inactive ami devoid of motion. Ii cannot move 
upward. Fort her; U is not ct^-estcnsivt; with the body. II it 
were so* it would he capable of contraction and expansion iu 
order to transmigrate Into smaller or Larger bodies, mid h 
would bir non eternal* being possessed of parts/ If it is ^ici 
to move with the help of its subtle body, its transport to heaven 
or supTB-inundjuic space is not iiberatiop, since subtle ticjdv 
is the cause of empirical existence jaaaipfin]/ 

Liberation does not consist in the destruction of the dis¬ 
positions of the forms of cognitions imprinted on them bv 
external objects (akaropariiriOcchittil as some Buddhists hold 
The self is ihe stream of momentary cognitions Their modi¬ 
fications into the form* of objects constitute bondage- The 
annihilation of the disparities ivisina) of these forms consti¬ 
tutes release. Thrs view is wrong. Rchasc, ou this view, is 
momenta^ ami cannot be an object of derire/ The self is 
momentary. The stream of transparent cognitions i* momen¬ 
tary. Their modificatkms into the forms of objects are 
momentary. Their destructions also are rnnnienftiry. which arc* 
found even iu empirical life. So they cannot constitute release. 

Liberation does not consist in total annihilation of the solf 
which consists of cogni^ons isarvocefutti). The extinction of 
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Uie self can never be an object of dasire. 1 The extinction of 
all objects cannot lie brought about, Nor is it desirable. 5 

Liberation is not void (sdnya) as the Mudliynmika Buddhists 
hull!. It is not an object of desire, No practical means can 
be applied to bring about void. 1 The annihilation of all cogni¬ 
tions and their objects amounts to extinction of the self. It can. 
Never be the object of human endeavour,* The Buddhists con¬ 
tend that if the self [ttraists in the state of release, it bos aversion 
to what is antagonistic to it, and attachment for what is favour¬ 
able to it, which being the cause of bondage, cannot lead to 
release. The Sarhkhya replies that attachment and aversion, in 
themselves, do not cause bondage, blit particular forms of 
attachment and aversion entangle the soul in bonffege. Just as 
the Buddhist* admit that the stream of cognitions, in itself, 
does not cause bondage, since the stream of transparent cogni¬ 
tions, Free from “Impressions of objects, is a means to release, 
so the SfirhkhjTi admits that aversion to what is antagonistic to 
the isolation of the self from prakfti, and attachment for the 
existence of the self divested of all its adjuncts (upadhi) do not 
cause bondage, but, on the contrary, cause release- 4 

Liberation does not consist in the- attainment of the objects 
of enjoyment in heaven or supra-numdane space. Conjunction 
with a space ciub in disjunction from it. Conjunction with a 
lime also ends in disjunction from it, Conjunction with a parti¬ 
cular act also ends in disjunction from it. An act is exhausted 
and leads to empirical existence fsariisara).* Ownership is not 
release on account of its pensliablcness.' The Carvaka wrongly 
holds that independence (svatanlryat or ownership (svlmyal is 
release, since it is perishable. 

Liberation does not consist in conjunction of tile son! with 
Brahman, as some Vodantists hold The individual soul is not 
a part of Brahman, since it is devoid of parts. Conjunction ends 
m disjunction. So the soul which ts conjoined with Brahman 
in the state of release, will bo disjoined from it and wiQ canse 
bondage again. It may he argued that there is no more dis¬ 
junction of the semi from Brahman after release owing to the 
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absence of the cause of transmigration. Bui, then, there is no 
use- ot assuming the conjunction of the soul with Brahman. 
The absence of the cause cl transmigration itself will lead to 
release/ The Sainkhyn does not recognize the existence of 
Brahman or the Lord. So it does noli regard absorption (lays? 
of tJio ^)ul in Brahman ns release. Absorption or destruction 
of out/* adr (sv.iiaya} is not an object of desired 

Liberstion does mil consist in the acquisition of supernatural 
powers, <\£ + , attenuation, levitation, heaviness, reaching remote 
places, unrestricted fulfilment of desire, lordliness, control, and 
l free movement. They are efFect?, and therefore perishable. So 
I they cannot constitute release." The soul's connection with 
these supernatural powers must end in its disjunction from them. 
Thus release will be followed by bondage. So acquisition of 
supernatural powers is not release, 4 

Liberatitm is not the attainment of supreme power like that 
of Indra. the king uf heaven, rincc it is not eternal- 1 Even this 
supreme power is perishable like supernatural powers/ So it 
is nm release* 

The Smnkhyn holds that liberatiom is the absolute negation 
of three-fold suikriag or pain. 1 The supreme release (paramnkrili 
is total aunihdatinu of three-fold pain without leaving any trace 
oi it. It is brought about by discrimination (rivet*) only, and 
npi by any other means." Rdease partly resembles deep sleep 
and ecstasy f^uniadhi] which are lacking in consciousness of 
external objects and feeding of pain. 1 But it differs from them 
because they contain dispositions, while there is complete des¬ 
truction of them in release. In deep sleep and ecstasy there i<= 
temporary arrest of mental functions, while in release there is 
Complete destruction of mental functions or their complete re- 
absorption in pralcfli. 1 * In the state of release there is complete 
[solution (kaivtilyaj of the self from pmkf'ti and its e volutes, the 
mind-body-complex. There is destruction of mental functions, 
and pot mere arrest of them. There is destruction of all dis- 
positions. Release Is either embodied (jivamnukti] or di-v 
embodied isolation (ridchamiiktij of the self. In the former 
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trareb of disposition* persist, which preserve bodily life, to the 
latter even thest tract? are completely destroyed and the body 
is dissolved, 1 Discrimination leads to release, But it is of 
different degrees. Persons of intense discrimination have no 
experience. Persons of moderate discrimination have experience 
in the form of continuance of dispositions. They are the frui¬ 
tions of their previous actions. They wear them away by their 
experience. They are devoid of attachment and aversion, which 
have been destroyed by knowledge. 1 They achieve embodied 
release. Their bodily existence is slat an obstacle to their release. 
Traces of disposition;- of previous births continue their bodily 
existence. But it no longer hinder? their experience of isolation. 
Their attachment and aversion are destroyed, Merits and de¬ 
merits cease lo accrue to them. Still traces of potencies of 
previous births compel them to continue in their embodied 
existence. This is the state of embodied isolation (jivauwukti). 1 
The dispositions of merit and demerit which are the fruitions 
of the actions in previous births, preserve bodily ejcistenee, and 
are worn out by experience.* Just os a wheel continues to 
revolve for some time even when the stuff is withdrawn, owing 
to its momentum, so persons of moderate discrimination conti¬ 
nue to Jiw !m embodied life on account of the persistence of 
t-iMs of dispositions, not completely worn out. which can pre¬ 
serve their bodies. They do not achieve disembodied isolation 
hi Once. When they wear out all traces of dimpositions by 
experience, they are disjoined from their bodies and achieve dis¬ 
embodied isolation. 1 There arc traces of dispositions (saraabara- 
k-taj in embodied release. There is total annihilation of cveu 
there traces m dirembodiL-d re lease .* There is annihilation of 
huddhi also, iu which they subsist, and of which they are 
mrales. During dissolution merits aud demerit--, persist in the 
subtle body in n dormant state. At the time of creation they 
arc activated and create a body, which is a fit medium for the 
enjoy men! of their fruits,* The aoufr transmigrate to different 
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forms of embodied life in accordant with the merits and de¬ 


merits subsisting in their subtle bodies. When ibey are almost 
worn out by appropriate means, they achieve embodied release- 
When they are completely destroyed along with the subtle 
twdy without leaving any trace behind, the gross body 3s dis¬ 
solved, ami the souls achieve disembodied Isolation (vidclm- 
kaivalyaj This is the real kind ol liberation/ In dk&m bodied 
release there arc no empirical cognitions of external objected 
which nre known through the medium of huddhi which is d&- 
troyed. There is no experience of pain/ There is no possibility 
o i reappearance of pain. There are no germs of pain in the 
forms of merits, demerits, and dispositions/ The self remain* 
in its pristine purity, transparence, and freedom. It remains m 
its essential nature of transcendental consciousness, free from 
empirical cognitions, devoid of association with btiddhi and its 
modes, attachment and aversion, pleasure and pain, merit and 
demerit, virtue and vice/ 

The self is neither bound, nor released, nor transmigrated 
from one body to another, Frakrti, in the form of buddhi., 
•ih^mklra, lanntStras, and the sen^-nryans, is bound, released, 
and transmigrates. The self has neither bondage nor relent* 
Prakfti binds and libera tea itself. The subtle body with merit 
and demerit is entangled in bandage/ Prakrti binds itself with 
its sevenfold forms, virtue, di* passion, tordlincss, vice* ignore 
atiee, Attachment, and poweriessness. li liberates itself by 
kuowledge/ Prukfti sets for the retc-ase of the set: 1 It shows 
it- activities t>» the self and then desists from thcor. When the 
self apprehends the distinction r i th& ^elf from pralql3 H it be- 
coinsa completely fulfilled. So prakrtf withdraws its creative 
acts from it/ When it withdraws its act*, the seif remains in 
il* intrinsic nature {svasthai a* its spectator (prdesaka) /* It 
realize-; its innate parity, .uni remain^] ris its indifferent *cer 
{npck^ikal/ 1 Liberation h the indifferent^ of prafcjti and purely 
to each other. The indifference of prakfti consists in it* in- 
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activity towards Ltie discriminating punijja. The mdiffertnce of 
purn$a consists iu its Jack of attachment for prnkfti/ 

21. Tin Me &hs to Liberation. 

Virtue idhanuaJ leads to transmigration to higher spheres 
of empirical life. Viet (adharma) leads to transmigration to 
lotiref spheres of empirical life. They are the causes of future 
life. Error leads to bondage. Knowledge leads to release. 
Excess of energy (rajas) is the cause of atta chmen t Attach¬ 
ment is the cause oi bondage. Excess of purity or essence 
(sattva) is the cause of dispassion. It is the cause of absorption 
in prakjti Iprakrtiliiyaj It is absorption of porpf* in prnkpi, 
buddhi, ahauikiira, and tJte tanntatra?. Ignorance persists in this 
coudition. True knowledge is the cause of release.* It is discri¬ 
mination ivivukakbyiUi) or apprehension of distinction between 
pun^a and pr.ikrti/ It is not theoretical knowledge, but direct 
■md immediate knowledge of the self, as distinct from buddlii. 
altailikam, aud the like/ 

Discrimination is release , 4 Non-discrimination is bondage . 1 
Non-discrimination, bondage, and transmigration are identical 
with one another, since they :ire related to one another as taupe 
■md effect. Non-discrimination is the cause of bondage. 
Bondage is the cause of transmigration/ Non-discrimination is 
nowtemnl. It is destroyed by discrimination even as darkness 
is destroyed by light/ Discrimination leads to liberation. Is it 
related to the self or not? If it is related to it, it affects its 
immutability. If it is not related to it, it cannot liberate it, 
Itn telaiinn to the self ts not real, but phenomenal. The s^lf 
appears to have discrimmation owing to its proximity to buddhi 
11 whidl 11 •'cilvcted . 1 Discrimination arises fmm Ustenin- 
to the instruction of an adept isravaga], reflection (mammal on 
it, and intellectual conviction (nididhyisana). It is direct and 
immediate knowledge of the self as distinct From pmkrti and 
its evotntes/’ Suffering is due to ignorance, desire, merit, and 
demerit, Ignorance is error. Its disposition is the cause of 
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desire* * Destruction of suffering is total extinction of its cause * 
and non-production of suffering in future. It can be aeeom- 
piaffed by the true knowledge of the seff> which is it* means. 
The knowledge of the sell destroys ignorance. 1 Liberation can 
be achieved by knowledge. It is the knowledge of distinction 
between the self and the not-seli or the gu^as/ 

Action cannot bring about release* Performance of empiri¬ 
cal duties (kamyokartnai for the fulfilment of desires Leads to 
enjoyment- Performance of mm-empirical duties jaklniakanuai 3 
leads to knowledge. Performance of obligatory duties luitya- 
karma) purities the mind/ Action is empirical or phenomenal 
(mayika) like a dreatn. Knowledge is real or ttoumcnal like 
waking experience/ Combination of knowledge and fiction 
{j p Tmnka a 1 cannot bring about release, since action 
H not ultimately real, in the sense that it cannot produce an 
absolute result/ Action is full of pain. So. if liberation were 
effected by action, it would be full of pain. Action is transitory. 
So its> result, liberation i would be transitory/ Vedic riles in^ 
volve violence or killing animals, and conse ^ugh tlv entail suffer* 
ing. Suffering produces suffering, It cannot destroy ignorance 
Or uon-disenin i nation/ Vedic rites involve impurity ant! sin 
of killing. So their effects are transitory and relative/ The 
Sfinikhya cotudenuis animal sacrifice like Buddhism and Jainism. 
Perfomisnce of duties without any desire (juftSnm karrnai brings 
about knowledge, Knowledge brings on release, in this sense k 
duties for the sake of duties free from empirical motives in¬ 
directly lead to release, 1 * 

Knowledge is the direct means to release. It is discrimina- 
rion of the self from prakjti and its evolutes* It is direct know¬ 
ledge of the self. It annihiliitcs juieHiif; " Ir is aided by sub¬ 
sidiary means, viz*, seiise+controL purity of mind! posture k 
breath control withdrawal of mind form external objects, con¬ 
centration of mind on different parts of the body, meditation, 
mud complete arrest of mental functions/* E^esirc for objects is 
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MT^tea la samsdM/ The sens* of identity of the $c!f with 
ahaitifciira due to non-discrimination is arrested by meditation, 
lixation of mind on different parts of the body, constant practice[ 
dLspasdcn, ami total suspension of mental functions/ Meditation 
i> the destruction of attachment which is due to the excess 
of rajas/ Its perfection can be achieved by tile arrest of mental 
functions, which tun he perfected by sense-control, purity of 
mind, breath control, withdrawal of mind from external objects, 
concentration of mind on the navel and the like, posture of the 
body, and performance of specific duties relating to one's caste 
and station in life/ Mental functions can be arrested by dis- 
passion and constant practice of meditation also. Discrimina¬ 
tion gives rise to higher dispassion which arrests all mental 
functions and bring- about release/ Then praijti withdraws its 
.activities and creation.' All sufferings arc completely 

annihilated. The self becomes completely fulfilled/ The yoga 
practices are recognised by the Siihkhya as subsidiary means 
to liberation. ' 


22, Fuiutf. Li/£ 

Non-discrimination is the cause of bondage, Hondage is 
th L - cause of transmigration/ The self is eternally pure and 
free. It is neither bound nor released. It does not transmigrate 
,ae self reflected in buddhi, or the empirical individual fjival 
transmigrates. It transmigrates vtith the help of the subtle body 
(liugadehfl) which is composed of buddhi. ahmhkara, m anos 

BWbtl f,. < * Senct *- and tCD sense-organs/ Virtue leads to 
Heaven. Vice leads to hell/* Virtue is the cause of exaltation 
bbl^ndaya) and the highest good fni^oynsal. Virtue arising 
K? Vcdic rite, leads to happiness on earth and iu hcavet f 

T 2.™f tl l" prai:tiCe ° f ^ ^ShUoUl yoga leads to 
embodied reka.se/ Virtue 3 „d vie* are modes of buddhi or 

ahninkara. The self determine by ahaAkara. or the jiva, has 
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virtue md vice, lint they cannot touch the which ia 
eternally pure* * and devoid of them - 1 Virtue -aid vice pre the 
oiiiits oE itie relationship of the owner and the owned (svasvSmi- 
tiinlmndlm) between pnra^a and praki^i* Ptiru^i is the owner * 
Prakflt is owned- This relationship causes bondage. It is des¬ 
troyed by discrimksatioii which daw ns when the unseen agencies 
of virtu* nud vice arc destroyed, and the relationship ai the 
owner and the owned between ptim^a and prak^ti is destroyed. 
This relationship contltmes so long as ike subtle body trtm- 
migrates to a gross body/ Liberation arises from the complete 
extinction of transmigratinit. Tmnsmigrration :$ destroyed by 
the detraction of the relationship of the owner and the owned 
between pnru^a and prakrti■ This relationship is destroyed by 
knowledge or discrimination H Knowledge arises from the ex- 
tinctiDii of the unseen agencies of virtu£ and vice/ 

Virtue m& vice are the causes of empirical life. Virtue is 
the cause of transmigradan to a higher sphere. Vice is the 
cause of transmigration to a lower spliere- Greater and greater 
moral excellences lead to births in higher and Higher spheres 
of empirical existence. But usinsiiiigratiofl Or cycle of births 
siad deaths ought to be avoided . 5 Ie is full of suffering- There 
is no unalloyed happiness In empirical life. Hap pines is 
always mixed with pain. Even tiappiu ets> in heaven Is perish- 
able,' When virtue is worn out. the jiva is again horn in a 
loucr sphere. So even bisih in the highest sphere of empirical 
life is uot relt^sc. Total extinction of empirical life or trans¬ 
migration is release. 

The Jiva is bom as a god in the upper region or heave* 
owing to illuminance of sattW- It is born in The nether 
region of hell owing to predominance of tarnas. It is horn 
in the middle region owing lo predominance of rajas. In men 
rajoj! predominates over rfittvii and tmnas. litej; lives arc 
full of siitTering.' Pain is a specific mode of rajas. Persona 
acquire virtue and vice by actions. Virtue bring* them happi¬ 


ness. Vice brines them mbety. 
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Continues till the subtle body t^i ts . '■ !* 3 f S SaffeniJ » 

positions/ Enjoyment and ^ “ th& ^ * f **- 

a subtle body and a ktosb body 1 S £ ^ f ™ 3ib,e 
*»** and the in te ^r^\ ***™mts. the ester™! 

linns, virtue, and vice/ The ' v * t!in,u disposi- 

positigns transmigrates. 7 DisiwJition' ^ endcwcd with riis- 
mine the different kinds of w, v '- t ,. ' ir ^ Ue . ;llld rice detct- 
boafes are invested fi™ „. r '. *f ff kich the subtle 

Psydd^ tendencies b^f^T br LtfdoT** ^ ^ 

bu-ih, and moral deserts of ih- - L f m lhe t’ re Vtcns 

iseffupcsir* causes am ft, 

different grades of embodied *?**. throu ^ il 

i'lebtst. according to its moral deserts.' Th -* 1 ' "1 ^ t&£ 
operates through dispositions i* t fh „ * ' ht " au of ^rma 

I. » «,< obsdmc 


iv. theology 

23. dlhrijm 

TJie Satbkhra believes in fntuie: life n, if 
r«ogni/e the existence of God. God «. ^ not 
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world. Prakjti b its material e-au^e. Virtua nn.il vice of the 
-iottb arc its effickat cauae; Prakfti evolves into the manifold 
world in accordance with their moral deserts* Transcendental 
influence of the souls disturbs the equilibrium of pnikrti and 
starts its evolution. Prskfli evolves tor their experience, it 
dissolves for their re!ease, God is not the creator, preserver. 
Or destroyer of the tv or Id 

VScaspati Interprets the Suiikhya doctrine as atheism. 
From Mahal down to gross elements r earth, water, light, air 
and cllier, all things arc produced by pmkpti. They sire not 
created by God. Brahman is not their material cause. 
Intelligent spirit cannot be Lhc material raiif-e of She um Nielli- 
^enl world* Spirit is immutable, It cannot be modified into 
the world. Nor is it produced by prnkfti supervised by GtxL 
God is sin inactive spirit. Therefore He cannot su{tcrvise 
prakrti. and help it produce the world. A carpenter is active, 
and therefore can manipulate his tools. But God* being in¬ 
active, cannot supervise prskrti 

It may be argued that pralqli is tmeuasritms and therefore 
cannot act by itself without the supervision of an irrtoUigent 
spirit. Individual souls* though intelligent, cj innot supervise 
prakjtL because they are ignorant of its nature. Hence, there 
must he an ommfeknt supervisor of prakfti. He is God. The 
SfLtbkliy i rcplier- Stott prakptk tliouich mnntnlligenfc* acts to 
realize the cuds of individual &ouIs H even as, milk flow > from 
the udder rif 4 cow for the nourishment of the calf, Pralqti 
not couactouA of the eauin. even as milk is not con&km of 
nourishmenti Even if God lie supposed to be the supervisor of 
prakfti* what h His motive of creation? A wise perSbeTfr action 
h actuated by self-in teres t (rivartha) or benevolence Qc3rnpya). 
But Cod can be moved by neither of them. Cod b said to he 
rtu eternally fulfilled Being- All Bis desires are fulfilled. He 
cannot be moved by unfulfilled desires, Nor can He ?>c moved 
by compassion for others* suffering. There is no suiter mg before 
creation, since the bodies, the senses* and the objects necessary 
fat creatures’ suffering are not yet existent. God cannot be 
said to be moved by compassion for suffering subsequent to 
creation. This would involve mutual dependence. Creation 
would depend upon eoinpteuotL Companion Mild U-pml 
npm creation. Further, if God seated the world mil of com- 
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passion, He would create only happy creatures. If the raatii- 
foldncss gf the world be said to be dire to variety of merits 
and demerits ikarmavHicitTya] of the saute* there is no need of 
postulating God as their supervisor. FrakrtJ is miiutdligent. 
It cm be moved neither by ^elf-interest nor by benevolence. 
It acts emcon^dou^y to realize the ends of piIt evolves 
lhe world for their experience, It dissolves it for their libera¬ 
tion. The existence of God is a gratuitous hypothesis, 1 

Amrnddha refutes the Nyaya argument for the existence 
of God. The Nyaya argue? that the earth and the like are 
produced by an .intelligent agent, God* out of the pre-existing 
atoms, even as a jar is produced by a potter out of pre-existing 
clay. God is the efficient cause oc" the world. Anftttddlm 
contends that God. with or without body t cannot be an active 
agent. So he cannot be the efficient cause of the world. 1 
Further* \> He bound or liberated? If He is bound. Lie ha?., 
eoii junction with merits and demmis. and therefor^ He cannot 
he the Lord. Tf He Is free. He cannot he an active a vein, 
since He is devoid of cognition, desire to wet, and volition He 
cannot be the Lord, it he is bound or ircL. Nor can He be 
like on individual -:oal which ba.i attained embodied release 
^ivanrmiktij, since *ucb a doiil is not found to be possessed of 
lordship,* Again, if God were the independent creator 
fsvoLaiitro fc&rta) of the world. He could create it without the 
aid of |>ast deeds or merits and demerit:; of the individual souls. 
But the Nysya holds that He creates the manifold world m 
accordance with their merit .itsd demerit? acquired by past 
deeds. Then merits and demerits may be regarded as the 
cause of the world. There h no necessity for God to supervise 
thmu* If God dejkends on merits and demerits of He 

loses His independence- Again. God lia- no motive For 
creation. He is moved by neither self-interest nor benevolence, 
He has du unfulfilled desires. So He is devoid of sdf-Eutensu 
If He were moved by beuevoleuce, He would create a happy 
world only. Bat it abounds in misery. So it cannot be the 
creation of a benevolent creator. Further, even benevolent acts 
are done for some selfish ends. No acts are absolutely self Jess! 
There is no need of God for the creation of the world. The 
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iHtrnj and demerits of individual iciiilt are cnoui'li to serve Jj 
the efficient cause of the world, while prafcrti is ito material 


causae. 


The Kyava argues that God is the author of the Vedas, 
But the SaiWfch yft contends that they are iinjtersonal, since thdf 
personal author does nos exist. Tbe existence of God has been 
disproved,' The Vedas are tin person a!. They are embodiments 
of eternal truths, They are revealed to seers. God is neither 
perceived,’ nor inferred,* nor proved by \ edic ti&titnotiy- l he 
Vedic texts ‘He is the knower of all and the creator of all’ and 
the like are realty eulogies of the released souls, o r the souls 
endowed with supernatural yogic powers. They do not refer 
to the Lord.* There is no proof for the existence of God, as 
conceived by the Xvaya. Anirttddha gives art atheistic inter¬ 
pretation of the Saiiifchya system. 1 The Snuikhya criticism of 
the proofs for the existence of God closely resembles KumSriln’s 
criticism. VScaspati and Aniruddha think that the Sfithkhya 
denies the existence of God. 

But Vijfiamhhik^it thinks that the Saihkhya is uot avowedly 
atheistic. It holds that the existence of Cod cannot be proved. 
It does not deny tht existence of God. Tile SapfttJiyu X'fiirj 
says ‘because there is no proof for the existence of God fisvara- 
siddhebJ,’ It does not sny because God tioea not exist’ (K»d- 
bhavat-, This negation of God is a bold assertion IpraudhlvStfaJ 
of some thinkers who do not tint! any necessity tor God in the 
Siihkhya system. The main objects of the system are the 
■supreme good of the self and dtscnimnation between the self 
and prnkfti, the means to its realization. The main object of 
the Vediinta, on the other band, is the Lord, Theism lays stress 
on His lordliness, It enjoins the aspirants* vision of His perfect, 
eternal, and pure lordliness. But the Samkhya exclusion of 
God is intended to enjoin dispassion for His lordliness which 
;s an obstacle to the practice of discrimination (vivdtabhyasa* 
Iiratibandha). The SfiAfehys does not condemu the theistic 
theory- The XfnfcSfcbarate describes the Saiiikhya as the highest 
knowledge. Its superiority to ell other systems is only in respect 
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of discrimination between the self and the no!-self, but not in 
rt&pect of the exclusion of God. The Saihkhya exclusion ot 
tiod is a concession to current views (abfayupagamavana i or a 
dogmatic assertion (proud in viidaj. Its atheism may be deli¬ 
berately intended to hinder the knowledge of sinners. Thus 
there is no contradiction between the Vedanta and the Yoga, 
on the one hand, and the SAriifchya. on the other. The fiiitiikhya 
atheism is only for practical purposes.* 

VijhaoablLik^u admits the reality of :» supreme punt*. 
The original phth* (adipuro*! turns prakjti into Alahat by 
mere conjunction, even as a magnet attracts a piece of iron by 
mere proximity. Though the supreme puni$a is devoid of 
desire or volition. He is ait -igcnt (kartf) by mere conjunction. 
He moves prukfti to evolve into Mahat by mere conjunction or 
proximity * The pum*- arc absorbed in prakjti by dispassion 
for Mahat and the like. They are not released, They again 
appear as Lords. They arc emergent Lords . 1 The ptiru* 
absorbed in prakpi in the previous creation becomes in the next 
creation the original Puru* ladipuru*! or the Lord flsvara} 
who is the fcaower nf all and the doer of all.' He is the created 
Lord. The existence of the eternal Lord is an object of con¬ 
troversy The original pant* is supreme, universal, and 
endowed with the rawer of knowing all and doing all. He gives 
an impetus to prafej-ti by His mere proximity like a magnet . 1 
Vif^cu with the adjunct of Mahat is the preserver. He is said 
to be the supreme Lord, Brahma, [u the Sariikhya system the 
causal Brahman is intended to be the genus of Pnrn*, foe from 
the gupas, since God is not admitted * Vijiianabhiksu tries to 
rccoQcile the Satiikhye dualism until the Vedanta monism 
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CRITICAL ESTIMATE 


The Sadikhya advocates dualism of pnru* aa( l n^Wti. 
T uruja is spint Prukrti is primal matter. Both are independent 
realities. Pun,* cannot be reduced to pmkfti. Prakpii cannot 
be reduced topuni*. Tins is ontological dualism, The Sathkhva 
advocates neith er materialism nor spiritualism, but dualism o' 
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pumsa and prakrti, It advocates uncompromising dualism, and 
vehemently tic tuonsiziii tbs which reco^fnizc^ 

Brahman or Alwoitile Spirit as die ultimate reality, and Uic 
materialism of the Cirtsks. 

The Samkiiya regards puru^a as the seer (dra$Jr', the 
knower. or the self, and prakrti as the seen IdriyiO, the known, 
->r the not-sclf. But if portt$a aad prakrti are the self and the 
nol-wlf, they are correlative to each other, and cannot exist 
apart from each other. If there is no not-seli to he known, tliert- 
can be no knowing self. If there is no knowing self, the not-self- 
cannot be known. The self implies the not-self, au<l the noi- 
^elf implies the self. Therefore they presuppose the existence 
of a higher reality of which they are expression*. They are 
moments in the life of the Absolute, which arc organically 
related to each other. The Samkhya dualism logically lead? to 
Absolute Idealism* But it does not bring out the logical 
implications of its dualism, and rejects the concept of Cod as an 
unwarranted hypothesis. 

The Snihfchya dualism is mitigated by thtr assumption that 
prakjli acts to realise the ends of pum^as. It evolves the mani¬ 
fold world for their experience jbhoga), It dissolves the world 
for their liberation imok$a!. Prakrti is the means, Pttnyjas 
are the ends. Therefore prakrti is subordinate to puru$*v 
Pr>krti and ptimsas arc not independent and co-ordinate 
realities. Though pralqti does not owe its existence to purnfas, 
its activity and inactivity serve their ends. If punkas were 
non-existent, prakfti would lose all its functions. So prakrti is 
not co-ordinate With puru$as. but subordinate to them. The 
Samkhva implicitly gives primacy to pum^as over pralqti and 
paves the way for idealism. If prakrti is subordinate to pampas 
and realizes their purposes, who subordinates it to them * Who 
adapts the activities of prakrti to the purpose of ptmtjfU? 
Brahman. the Absolute, or God can adapt them to each other, 
of which pralqti and pum$as are different expression* Hut the 
SSihkhya is avowedly atheistic, and rejects the notion of God 
ns a dogmatic assumption. Ramannja regards prakrti and in¬ 
dividual souls ns dependent modes of God,—the three realities 
being inseparably related to *ne another. Absolutism, like that 
of Ramanuja, is the logical Musctjuerice of the SMfknya 
dualism. 
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The SMikhya starts with imecnn promising dualism of 
prakpli and jmrti^a, mid therefore finds it extremely difficult to 
relate them to each other. Il makes use of analogies to explain 
their relation, The pura^a is iiiiolligcm hut inactive. Prakfti 
is iiou-inteUigent but active, The intelligent puru^a acts upon 
prakfli and guides its evolution and dissolution, even as a lame 
man with good vision mounted on the shoulders of o blind man j 
oi sure foot guides his movements to come out of a forest. This 
argument Is a false analogy. The lame man is not inactive. He 
commuiitcates bis ideas through words to the blind man, and 
thus acts upon him and guides his movements. The blind man 
is not js^-wtdligcnl. He is intelligent and understands the 
meanings of the worda uttered by the lame man. He under- 
stands hi- order- and carrier them out. This analogy would 
make the pnmga active and prakrti intelligent. The Saibkliva 
argues that the iuteiligicrU and inactive puru^a moves Tion- 
intdiigcitt but active prakpti tu action* even as a magnet attracts 
iron without itself moving. This argument also is u fabe 
analogy. Wherever there is action of one tiling upon another, 
some influence must pass out of the former to the latter. 
Action is ttanseunt causation. The puru$a must be active in 
order to move prakpti to action. Action of the inactive ptuuga 
on ihij active prakrti is inconceivable. The Satiikkya argues 
that the unconscious but active piukrtl acts to realise- the 
purposes of purUfa-s, even unconscious milk flow - out of the 
udders of \i cotv for the nourishment of her calf. This argument 
also is a false analogy. Both the cow and the calf are intelligent 
animal*. Ths cow's instinctive Jove for her calf lielpr- the flow 
or milk out of her udders. The calf consciously draws milk 
itudi its mother's udders to satisfy its hunger. This argument 
would make puni§a active and prakrti intelligent. The Saihkhya 
mrthet orglacs that unconscious prafcfti acts to realize the ends of 
puna 53 s r even as unconscious water flows downward by its very 
nature. This argument also is a false analogy. All causality is 
will-causality. Physical causation is divine causation* Water 
flaws downward at the will of God, The action of water is the 
voiiiion of God. 

There Ls no mere mechanical or natural can sari on. i\Il 
causation h spiritual and ideological, All teleology is con scions 
and intelligent. There is no unconscious Ideology„ which is a 
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■contradiction in terms* Teleology or purpose implies foresight. 
Purposive action is the execution of a preconceived purpose. It 
prukfti acts to realize the purposes of purusaa, it must !*► in¬ 
telligent and conscious of their purposes. Or, tt must las an 
instrument of the Absolut Spirit or God. who is conscious of the 
purposes of punkas, and guides its activities to realize them, so 
that tile intelligent and purposive acts of God moves the seem- 
inglv unconscious purposive action of pralqli. Unconscious 
finality oi pratj-u is as imiuieUigiblii as unconscious teleology 
oi the Implicit Will of Schopenhauer, or of the Unconscious 
Idea of Hartmann. Medianicid causation in the world is sub¬ 
servient to spiritual causation of God. Natural causation is the 
vehicle of moral causation. The seemingly mechanical causation 
of prikjti is adapted to the moral deserts of the individual souls 
by God w!u> is the Loner controller of the realm oi nature and the 
realm of spirits. The SRriihhya dualism of prakrti and piirmpas 
cannot account foe the adaptation of the activities of prskpi to 
the ends of putu$aa* Its logical consequence is theism. 

Buddhi is the finest cvolute of jirnkyti. Sattva predominates 
in it and makes it transparent. The pum^i knows external 
objects through buddhi which is modified into thesr forms. How 
is it related to buddhi? VySsa holds that buddhi does not come 
into contact with the self in order to be known. It attracts '-he 
sell by mere proximity (sannidhil and is known by it- There 
Ls a hsgiiin ingles, relation between pump and buddhi, which 
makes the farmer an experieuecr (bhoktpt and the latter expe¬ 
rienced tbbogyaU Experience is knowledge. Knowledge im¬ 
plies conation or activity. It is not mere sentience. The self 
knows an object in order to Mill a purpose. Mere proximity 
cannot account for the seifs act of knowledge* The self must 
act upon buddhi iu order to know it. But the Suthkhya con¬ 
ceives the self to be inactive. VficaspUti holds that there can be 
no contact between the incorporeal puru$a ami the corporeal 
buddhi in time and space. But there is a proximity (sannidhij 
in the form of a special kind of fitness (Vo.^atai between punt*ja 
smd buddhi which makes the former an experiencer and the latter 
experienced without coniine into contact with each other in 
time or space. If there is a special kind of fitness between 
puru$a nnd buddhi. which makes the former a knower and the 
btter known, the relation can never be dissolved* The punija 
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will ever continue to be ihe knoivcr of buddhi, and buddhi 
will ever be known, Tbe si>edal kind of fitness between them* 
being eternal 3 can never be terminated. The self's false seas* 
of identity (abbimanaf with the mode* of buddhi due to ignorance 
(flvidyn) or non<Uscrimination laviveka) will never be resolved. 
Therefore the self will never realise its intrinsic freedom. The 
assumption of special Gtm*ss between purti^a and buddhi amounts 
to the assumption that they are intimately related to each other 
as the knowing self and the known object, and are inseparable 
from each other. They exist as correlative to each other, and 
can never exist apart from each other. They are correlated 
moments of a higher unity or Absolute Spirit. 

Vijilfmabhik^u holds that there is a particulat conjunction 
Isaiuyogavise^tj between pttraja and prakpti or budilhi, which 
is the cause of bondage- But there can be conjunction between 
two corrxjTOil entities of intermediate magnitude. The puru^a 
is meorporesd and ubiquitous. Frajqti also is ubiquitous. There 
can be no conjunction between two ubiquitous entities. Buddhi 
of an individual person is of intermediate magnitude- The 
puru^a \s ubiquitous. $o there cau be no particular conjunction 
between them. Even if there is any, it is eternal and cannot 
be dissolved. Hence there can be no liberation. 

The Sarah hya holds that the conscious pum^a wrongly 
identifier itself with rut unconscious mode of buddhi and thinks 
it to be its own mode. This wrong identification (abhiumna) 
of the self with buddhi is due to the reflection ipratibimbaj of 
the self on the transparent buddhi, according to VacaspatL It 
is due to mutual reflection of the self on buddhi and of buddhi 
on the self, according to Vijhanabhikfu. This theory of re¬ 
flect] op, single or double, is a luccbanical device to relate the 
two absolutely heterogeneous entities, the conscious pEiru$a and 
the unconscious buddhi, to each other. The real remedy lies id 
rejecting uncompromising duahsip of pnru^a and prakjti- The 
Saiiikhya regards buddhi as an instrument (karaua) of the self. 
Therefore the seif should ha regarded as an Agent {bartj-), The 
sadf acts upon its instrument or organ in order to know an 
object. But the Sfijhkhya does not recognize the self as an active 
agent. It recognise? buddhi as an instrument (koranaj, but 
doe5 not recognize the self as an active agent (kartfh Buddhi 
la an instrument of knowledge. The ^If is the knower (dra^fr) 
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but not Sill actor (kaitrS. The Siffikbya swrts with the assump¬ 
tion thsit eUttflB and inakrti or buddlii are entirely difil«iatc 
in character, and therefore cannot bring them into relation to 

€flCh «teOTUHS* b essentially conscious. Transcendental cogni¬ 
tion (elt) constitutes its essence. Empirical cognition (vytb- 
juinaj docs not charecterire it. Pleasure and j«un are mnd« of 
buddhi. Desire, aversion, and volition are modes of bnddlu* 
Merit, demerit and disposition also are modes of buddhi. 'So 
the Saiiikhya port* is the transeendcnul self, characterized by 
nonrempirical cognition, devoid of feeling and common, moral 
deserts, and dispositions. The self ib mere sentience. It ere 
from the N'yuya-Valuta self which is a substance endued with 
tilt qualities of cognition, pleasure, pain, desire, aversion, 
volition, merit, demerit, anil disposition. The SoriAhya is 
essentially fcnower icitsvaxhpali while the Nyaya- atae^i are 
j* an inert substance which acquires knowledge in conjunction 
with body and nureas. The former regards knowledge as die 
e&rence of the self, while the latter regards it sa an accnfent of 
the self. The former regards the self as the knower idmsj 
only. while the latter regards it as the knower IjiUitT), enjoycr 
tbhoktrk and doer (kart*). The Advaiw Vedanta «gerfa «“ 
self as a transcendental reality isst) ebareetenzed by non- 
empirical knowledge (til) and bliss (toeiufel. The Sambhya 
on the other hand, regards it a* divested of pleasure which « 
o mode of buddhi. Both regard it as of the essence of non- 
cir pirieal knowledge UHtSwrtpnl- Both regard it os reactive 
iakartrl- The inactive self seems to be ortw «to ite 
Lection in buddhi which is active. This is <****££% 
The inactive self seen* to be active owmg to its _ 

egoism (aliaiiikaraj which is active. This is thv Advaito 
Yedinta view. Both recognize the esistence of the Jiv* 
empirical self It is the transcendental seif (pnrus* 
limited by the adjunct N**fl of the subtle ^ 

is great resemblance between the SSAklqn «ew and 
Vedanta view as to the nature of se ^' €rt “ , . 

mental difference between them. The SMikhyn he 

plurality «f puru^, while the Ad«itn Vrftota rc ^ ^ h . 
existence of one Atman. The former advocates spiritualistic 
pluralism, while the latter advocate spiritualistic monism. 
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The Ssmthya conception o i the seif is abstract. The pun^a 
is the noaiTit-aal self. It is immutable. It is devoid' of the gn^as 
and their mutation. It is beyond empirical modes of cognition, 
feeling, and conation. It is beyond time, space, and tiiitsslity. 
There is no modal change in it. All changes and modes of 
consciousness pertain to buddlii which is an unconscious mode; 
of prakfti. Such a transcendental, non-temporal self cannot be 
related to changing mental modes which are modifications of 
buddiu, fist wlf cannot Ik related to buddbi and its changing 
mod«. The Sanikhya cannot relate the self to the modes of 
buddliL as Kant cannot relate the noumena] self to Lhe empirical 
s*lf. The Myiiya conception of the self is concrete, while the 
Sadikhya conception of the self is abstract. 

Tile Sariikhyji does not recognize the social character of tile 
pumsas. They are spiritual beings owing to their social inter¬ 
course with one another. They are interdependent members of 
the society. But the Saifikhya does not explain the relation of 
pum^as to one another. The ijuestion does not occur to tit* 
.'kuiikliya thinkers. This is a serious defect of the tiaiiikhva 
system, ft invents many hypotheses to explain the relation of 
P™^ a l " J^akpti and bnddhi. But it doe> not think it proper 
to c-3i]jlain the relation of puru^as to one another. 

Tile Nyiiya-Vaise$ika and the Mimarhsafca reduce the WQ rtd 
to atoms, which arc the indivisible units of matter The 
Siirhfchya reduces the atoms to timmattas. U reduces the atoms 
p: earth, water, light, and air to the subtle essences |tanmntra| 
of touch, colour, taste, and smell. It reduces the indivisible 
materia! substances into their constituent subtle ijualities ft 
reduces the teamSiras te sattva, rajas, and tnmas whi( ch 
constitute prakfti, primal matter. Thus the Safhkhya i s mow 
thorough-going hi its analysis of the world. It regards sattva 
raids, and tfflnas as feeling substances. Sattva i 5 pleasure s U |, 
stauL-c. Rajas is pain sub*timce. Tamas is delusion siibsteuLV 
They are subjective-objective. They are the ultimate reals Cdtl ’ 
Shtuting i lie psycho-physical univeree. They are the constituent,; 
vt matter, hie, and mind. Tamos or bafti* predominates in 
the inorganic work!, Rajas or energy predominates in the 
organic world. Sattva or essence predominates i n t h e 
psychical w orld. They are inseparable from <, ne another. They 
are always m conflict with one another and enter into the 
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rdaifoii of supenordiiuitioEi and subordination to one another, 
SattY^i overcomes tajos and Lamas and predominates over them 
in mb-d Icittn* huddhi). T&mas overcomes rajas and tamus and 
prcdotnJriaTe™. over tliem in matter. Sattva h the principle of 
manifestation. Rajas is the principle of activity. Tamos is'the 
principle of obstruction. They are the unanalysable dements 
of the whole world of matter„ life, and mind. They are Hie 
inseparable mid indivisible units of the mutable world. All 
changes and mutations in the material, organic, and psychical 
world are the different collocations of sattva, rajas, and tamos. 
But what b their relation to one another ? The S&iftkhya dots 
not explain it. Why should it regard them a> the ultimate 
reals? If a leans can be reduced to tonmatnis, and tanmatras to 
sattvn, rajas, and tama.% the gugas also may he reduced to one 
Ultim a ta matter-stuff The Aaihkhyo conception of gtinas is a 
bold hypothesis which plays an important part in the lib ago vat 
Gita find the Vedanta. 

Prakfti Is the state of equilibrium of s&ttvg p rajas and tamos. 
The S&ihMiya cannot satisfactorily explain how their equilibrium 
disturbed and evolution rtf pnikfti begins. The Yogu holds 
that God disturbs the equilibrium of ptakfti and starts its 

evolution. He directs the evolution of ptakrii and dis¬ 
solves the world into prakrti The Samfchya doe? not 

believe in God. Some transcendental influence of puru^as 

disturbs the equilibrium of prakfti and starts its evolution, 
though they are inactive. They move prakfti to action 
without moving themselves. They are unmoved movers of 
prakjti, even as Aristotle^ God is the unmoved mowr of 
matter, and the efficient ciuse of its evolution. But bow mu 
the multiplicity of purn$as move prakrti to action and make it 
evolve into the universe, and ultimately dissolve it into itself ? 
Is evolution or di-solution of the world subjective or objective? 
Is it idea? or real? The SSriikbya maintains that nonHtoaimi* 
nation fa vi veto/ of pampas is the cause of evolution of prakjti. 
-ind their discrimination (vivekal is the cause of its dissolution, 
Vyasa says that when some purugos achieve discrimination, 
the evolution of pralqti does not stop, bm continues for the 
experience of the other purlins which are innumerable , 1 This 
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shows that evolution is real and objective ami is aot affected 
by the discrimination oi some puru^as. It does not affect the 
liberated puru^as which are divested of ail experience, enjoy¬ 
ment and sufferings It affects only the boom! puru^us which 
have not achieved discrimination, Thus the Sarhkbya conten¬ 
tion that no-n-dlscHiuination is the cause of evolution and dis¬ 
crimination is the cause of dissolution is meaningless. If 
prakjti evolves for the non-discriiTi i n a ting partitas and dissolves 
for the disciiinitiating puntQ&g -inmltojiconsly, its evolution and 
dissolution are not real* since they counteract each other. In 
fact, if they defend upon ignorance and real knowledge* which 
arc subjective, they themselves become subjective. If they are 
subjective, pmkyti becomes usdes& fiction. But the Samkhya 
is realistic and insists jon the ontological reality and objectivity 
of prakjta and its evolution and dissolution. But all pum$as 
enuuot be hound simultaneously and cause evolution of prakfti, 
find all cannot be liberated simultaneously and cause its total 
dissolution* If evolution and dissolution are real and objective, 
they cannot depend upon subjective factors. The Sfiiiikhya 
tspiamfion of them is entirely unsatisfactory. 

If prakpti is essentially active* its activity and mutation will 
ever continue, and there can be no liberation of pampas, II u 
is essentially inactive, it will never act and evolve the world, 
msd there can be no bnmla^e of punkas. Prakfti, indeter¬ 
minate, non-Fpccific, and devoid of (iLialities, Is an abstraction. 
It is difficult to derive the richness and variety of the empirical 
world from such an abstract quality less entity'. 

The ±>atiikbya conceptions qf bondage and liberation are 
not satisfactory. The pura^i is eternally free and liberated 
fniiyanmfeta) It is neither bound nor liberated. Its bondage 
and liberation are apparent (mayika). They are mot real 
Ltrittvlkiri- They are accidental {aup3dhik.iL They are due to 
its assodation with dm not-self, or the body* the eternal sense- 
organs, maxims, flhauhltara, and buiklhi, and its false identifier, 
tioci with them. Bondage is du* to these adjuncts (upadliil 
which limit the self. It is due to non-discrimination tavjveka) 
twtwa the self and its adjuncts, the mitid-hody-cmnp] ex . 
Liberation is due to discrimination (vivekaj between them 
Bondage is due to ignorance LnvidyiL Liberation is due to 
knowledge tiffiua) But if bondage and liberation are apparent 
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or phenomenal* the empirical life of the self la bondage stmegl- 
li ig la achieve liberation is only a magic show empty of meaning 
and value. The paxii^a, the transcendental self, eternally 
pure, enlightened, and free. It fa neither bound, nor E [berated, 
nor trans-migrates from cine body to another. The jtva, empiri¬ 
cal self, or the pure self limited by the subtle body* is entangled 
in bondage, transmigrates from one body to another, and fa 
liberated from bondage. The pyre self is not affected by these 
empirical modes. The distinction between the pure sell f atm an | 
and the empirical self (jiva) a subterfuge to evade the diffi¬ 
culty. If the empirical life of the self is real, its bondage, moral 
struggle, and achievement of liberation must be r(sal To speak 
of bondage, transmigration „ nod liberation as apparent and 
unreal fa to play fast and loose with the moral life of the self. 
The Sariikhya holds that prakpti is in bondage and achieves 
libera lion. Its activity and evolution constitute bondage. Its 
inactivity and dissolution constitute liber at uni. The indiffer¬ 
ence of prakpU to s is activity, or the absence of attachment of 
pmufa for its activity, fa liberation But bondage and libera¬ 
tion mh belong to a conscious spirit only. They cannot belong 
to an imCtUifiCiolfa entity. Slocks nnd stones can neither fe 
bmmd nor liberated* Bondage and liberation of prakftt are 
meaningless. 

The Sbbkbyft ethics fa intelkctnali^tic. Moral life fa essen¬ 
tially sniellccuial. It cons!>t* in dispeffing uou^bscrimifialion 
or ignorance and achieving discrimination or knowledge. 
Liberation con be achieved by direct and immediate knowledge 
of the self (atnjajfmnifa as distinct from buddlii, ahafiikara and 
the like. Action fa empirical or phenomenal (muyika] like a 
dream. Knowledge fa real or nonmeual like a waking 
experience Performance of empirical duties motivated by 
desires leads to enjoyment ^hhaktij. Perfnfuiauce ot iifsn- 
empirical duties unmotived IjJ desires Itads to knowledge. 
Performance ot obligatory duties purifies. ih& miiul. Thus 
nfakama karma only yields saving knowledge which lead* tu 
liberation Discriminative knowledge only brings <«n liberation. 
The yoga discipline is subsidiary io the attainment of discrimi- 
naUoUn Thu* the SMikliya ethics fa predominantly intellec- 
tu&lfafk. 
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The Simkliya is pessimistic in its outlook on life* Life is 
full of pain. The total destruction of three-fold suffcuring is 
liberation, It is not a ?tate of transcendental bliss. Bliss is 
pleasure- Pleasure is always mixed with pain. In tlie liberated 
state the self realises its pristine purity and transcendental 
wasdowmess. It becomes free from empirical cognition, 
pleasure, pain, desire, aversion, virtue, vice, and disposition, 
h b divested of all empirical mental modes. Love is a mode of 
buddhi. So the liberated self is devoid of love. The Saihkhya 
conceives the self as essentially non-moral, beyond virtue and 
vice. Such ft destiny hardly satisfies the aspirations of man. 
Infinite knowledge, infinite love, infinite good will, infinite 
righteousness, and infinite bliss should characterize the liberated 
self. 

The Saihkhva atheism cuts thf ground from under the feet 
of Use dogmatic thebt. It will appeal to the modem realist, 
naturalist, positivist, humanist, and ague*tic. It shows the 
wt-ak link!, in the chain of arguments for the existence ot God. 
But without the hypothesis of a cosmic spirit it is impossible to 
explain the cosmic order, and the relation of prakrti to pumps b 
and of pumps to One another. The SaiMdiya dualism of 
prakfli and puru*as is entirely Unsatisfactory as a metaphysical 
doctrine* 




CHAPTER H 


the yoga philosophy 

l, Inttddiicii&n 

The Yoga adopts the Siiibkhyu metaphysics and grafts the 
concepi of God on it. It is called the theistic Slimkhya, while 
the Smbkhya system is called the atheistic SSththya,' The 
Yoga recognizes the reality o£ prakrti and its evoltitcs, 
eouutk-** punkas, and God Prakfti is the material cause 
of the world, God h sis efficient cause. He is not the 
cre^or of prdJtifij* Nor Is He the creator of piint^as, Prakfti 
and frumps sie co-c tenia! with God- He disturbs the ei|ulib 
hmiiTi of sattva, rafas, and tunas, and starts the evolution of 
prakytd. He is the creator of the Vedas. He reveals then for 
enlightenment of pum^as at the end of each cyle. He asso¬ 
ciates and dissociates pampas and prdkjti in accordance with 
their merits and demerits iadf^tah and brings about evolution 
and dissolution of the world. He remoras obstacles to the 
evolution of praJqti. H-i removed obstacles to the achievement 
of liberation by pum$as. 

The Slthkhya believes in the reality of twenty-five 
principles, prahfti, tnah&t, .diJiihk.lrn, maims, ten external 
Sense“orgimf* five tanmUr-as, rive gross elements, amt imni^as. 
The Yoga assumes the reality of these twenty five principles 
and adds the principle of God to them. 

It recognises the reality of twenty six principles. The Yoga 
adopts the Samkliya ontology with slight variations. It agrees 
with the Smiikhya in holding that bondage is due to non- 
dLscri mi nation favi wks) between pum*a and prakrti r and libera¬ 
tion is due to discrimination (vivekas between them. But it 
lays stress on the practice of yoga as an indbjKLsable means to 
discriminative knowledge (vivekakhyltib This is the open's! 
feature of the Yoga system - 

FajariJali was this author of the Ycgs Suits. He systems - 
tired the Yoga conceptions in it. It b the first work in the 
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system. It is doubtful whether PataQjali, the author of the Yaga 
Sxlfra, ivas the famous grammarian. the Author of the Maha- 
bha$ya T who flourished in the second century B, C, Yyasa^s 
coituncntiiry on the Yoga Sutra* culled YQf&Bhfrffl* or Vyisa* 
Bhagya (400 A.0J is the most important and authoritative work 
in the system. Yncaspati (900 A.D, i. the ^reiil scholiast, wrote 
t* glossary on it called TaJii?ffvoimracff- YijQ§Eabhik$iL f [600 
A.D.} aUo wrote a glossary on it called Yoga Vartit.a* These 
three works are the standard expositions of the Yoga principles, 
Bhojodeva (1000 A.D.) wrote a commentary on the Yoga Sutra 
called Rd}am&rla\;da t It is known as Bh^iarrEti. It Is a 
popular manual, and hardly discusses deep metaphysical 
problems, Nageso {17C.K> A.D ) wrote a commentary on the 
Yoga Sutra called Chdythyakhy&, He faithfully followed 
Vijdatibhik^u :n his interpretation of it. Narayanatirtlia wrote 
two commentaries on it called YogasiddhdntarandrikA and 
5dh£rtbataji/f)j«i, Raminaudii Saras vat! wrote a commentary 
on it called Yogama^iprahfm. Our exposition of the Yoga 
principles is mainly based on Vyo$n-Bka$ya t Tcffraoariamiil, 
and YagmarUk*, though the other works also have been 
consulted . 

1, METAPKVS1CS 

The Yoga views of the nature of prakrtl, pum^, their 
relation to each other, time, space, causality, and atoms, have 
been discussed in the last chapter. Here some special mtu~ 
physical problems of the Yoga philosophy will be discussed 

2 Substance [dhartnini and Mode idharma) 

The Yoga holds that modes (dhannal arc modifications 
{parii^nmaS of a substance (dharmim, which persists in them. 
Yyasa defines a substance hlravyai as an aggregate of generic 
and specific qualities Isamanyaviie^asaniudayaJ 1 An earthy 
substance has the generic finality of Caithness (prthivitval and 
the specific qualities of stndl, taste, colonr, touch, and sound. 
These qualities arc its modes. They subsist in it 0 pe^i^ 
iu them. Though the modes change, the substance abides A 
substance fdhanniq] is characterised by generic and specific 
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qualities isamanyari&s&finith mid it persists in its manifest and 
uiimnnifest modes (d harms a. 1 There are no qualities apart from 
a substance There are no seff-sobsistenT modes. They subsist 
in a permanent substmicc- 

The Buddhists hold that there axe only impermanent modes 
without any permanent substance , 3 Tlicy come into bring and 
pas* * away* A substance h a nrcre aggregate of passing modes - 
It is identical with them. There is no permanent substance 
apart from the modes* Being h change. Change is momentary, 
Nothing is permanent. There b no gHrmisnent substance which 
persists in the midst of the changing modes, There is no perma- 
uunt self apart from a stream of momentary cognitions. There 
is no permanent thing apart from an aggregate of changing 
qualities or modes. 

Vyiisa urges that if there were no permanent self, there 
would be no reaping of fruits of mix's actions and there would 
be no recollection* If the -elf were a stream of cognitions, one 
cognition would perform an action and another would reap its 
fruit, and one cognition would perceive an object and another 
would remember it. Heaping the fruits of oiil'h actions ^ind 
recollection presupposu a purr an cm self. If there were no 


permanent thing, there would be no recognition of it (t g,. "this 


is that jar*)* But there is a distinct recognition of it as 
perceived in the past in spile of the change of its qualities or 
modes. This clearly proves that tliere is a pGnnancm substance 
behind the changing modes A substance is not identical with 
modus, It is Eint a mete aggregate of modes. The Buddhist 

ViEfW iS WTQTIg . 1 


The Vai&^ka hold- that substance Is a substratum in 
which its qualities abide At the first moment of it;- produc¬ 
tion it b devoid of qualities. It is endued with qualities at 
the second moment- Its qualities are destroyed when it is 
destroyed. So it is a permanent entity in which qnaiitiei 
subsist. It is different from its qualities Substance and 
quality arc Independent categories {padu-rtnii], Generic ^tid 
3specific qualities inhere in a substance. 

But the Yoga urges that though there is a permanent sub- 
stance apart from its qualities or modes, it L? not entirely 
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tiie samkuva.voga anx> the venter* 
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3, Wkoh {Avayavin} and Pan [Avayava I 


Ay object ul perception is u complex product of -itorus, ft 
:> a whole l imposed of parts. The Yoga regard- the whole 
iavayavb) as partly different from p and partly i-d^iEti cj. 3 with. 
Its parts (avsyara). If the whole were differ tint from its parts 
pr atoms, it could not subsist m them, and share in their nature. 
If it were identical with them, it would be subtle unci manifold 
ike sts constituent moms. So it is neither entirely different 
join, nor entirely identical with, its constituent jtfirts or atoms. 

the whole were different from its parts, it could not be their 
taduet. If it were identical with them, they could not 
Toduce it, So the whole is partly different from p and partly 
atical with, its parts. There i> identity in difference between 


Vy&sa says, M Thc whole produces a single cognition : it 
an object ; it is 4 particular aggregate of aftittm ^ it exfafc 
each part in iU entirety ; it is partly identical with us pan- ; 
emerges with the qualities of its canoes and disappears when 
□me other effect noses ; it is one, great or small* laxiKsble, 
stive , and non-eternal ; it i$ an object of action/ n 
The whole produces a single Cognition a jar.) So it 

Is :t single entity. Many atonic cannot produce a single cognb 
lion. Therefore the whole b nut a mere aggregate of parts as 
fhe BudJltkt realists hold. It L- not a mere cognition (cijftanai 
the Buddhist idealists hold. It is of the nature or an, object 
lartMtmli). It i-; an object of knoidedye. A mere cognition 
lot be its own object. It cannot act upon itself and know 
it- ft Ls real. It is a particular modification nf atoms in the 
shape of an extended thing (a^upraca^prse^dtmfu It U a 
product of atoms. It is not a product of dyads and triads 
as thv Vmse^ika holds. A gross object is directly produced by 
atoms Dyads and triads arc non-exi stout* The whole is partly 
identical with, and partly different from, its constituent atoms. 
There is no contradiction in it. CHffenmce is mutual exclusion. 
Identity k inseparability The whole is instpnmblt horn its 
parts, and yet it ss. different from them. A single whole U the 
product of manifold parts There h a peculiar relation of 
identity of nature fsvarapiiisambandhavj4-^J Isetivettt them. 
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Thfi whgle exists in each, pan in its entirety ; it is the common 
quality IsadhSrapadiiannuj of its constituent subtle ports. It 
can lx perceived, even wheat all its parts are not perceived. A 
jar is a particular aggregate of earth atoms, It appears when 
*otne other product appears, it disappears when it is Whin 
into fragments. The whole acquires certain new qualities which 
are not irasessed by its parts. For instance, it has .1 lurg* 
diiuetuiion, while its constituent atoms are atomic. Tlx whole 
is au object of perception, w hite its constituent atoms are imper¬ 
ceptible. The whole is an object of action, while its subtle 
parts cannot be used. Thus the whole is partly differ cm from, 
and partly identical with, its parts. It is a particular arrange¬ 
ment (saiiisthim:tvise$a) of atoms, which is identical w ith them 1 
The Buddhist realist, bold that the whole is u mere aggregate 
of atoms. IL is not a real entity (avastukal. It is pot - m entity 
apart from a collection of atoms. The Yoga urges that atoms 
art not perceived, but a whole complex thing is perceived. So 
it is an illusion or false- knowledge. There is ho right know 
ledge, -nice It apprehends Complex things.^ If the' whole be 
a mere aggregate of atoms, there cannot be a cognition of ft 
Mmile extended object, since atoms are many and non-extended 
tf the aggregate be said to bt different from the oanpotiem 
atoms, it Is another name for the whole. The functions of the 
whole cannot be done by the component parts. A jar can cni 
tain water, but its component atoms cannot do Htnce t/'' 
existence of the whole must he admitted. 1 ' tlle 


Atoms also are not simple and indivisible. They are w }. 0 | 
composed of fonmatros. The Yoga do* not regard them 1 
devoidnf part, like the Yai^ika A* atom U fl cqmpfcx ,*£ 
7'T 1 , 01 tamuatras. For instance, an earth atom i* a 
Plc-x w hole composed of uve tanmairas of smell tast* ,,, 

““ b : rr * « <■*■•«* tac *m 

is a single whole made oi parts * An atom is ” 

It b non-eternal. But she Vais^ka holds that an ^ 

less mi etawL He lkdiew i n dyads and triads The iT 
tlcm££ thiir existence. ' 1 * Se 
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4. Different Kinds of Madifiattiotis (jMritfatnd) 

Sattvu, rajas, and lamas are the constituents or all pheno¬ 
mena iq the world. They are the constituents of all physical 
and mental phenomena. Ail effects are particular arrangements 
f^mnivesa vise sain utraj of the grijtts* * They undergo modifica¬ 
tions and produce various effects,* 

Modification (pari gam a I is the production or appearance of 
one- quality in a stable substance on the destruction or disappear¬ 
ance of another quality m it." Substance persists in the midst 
of its changing qualities. They constitute its nature whose 
change is manifested by them. 

The modification of the non-specific modes (aviie^a) into 
tbi- specific modes (viscid is called tettVantaraparjguma Wien 
I egoism (ahaniharu ' is evolved from nrnhat or hnddhi, nr when 
the taumatras or I he sense-organs are evolved from egoism, or 
when the five gross elements are evolved from the five tamnatras. 

I the modification is called tattvautoraparfiiauni. It is the evolu¬ 
tion of an entirely new category of existence (mttv£nt*r*J - 
Whtm the arc evolved from rihaihkiira. there is not 

merely a change of solidity, but a change of existence. Though 
the ismmatris are evolved from ah&ihkan F the tracts of ah.imklta 
ire not easily tractable in them They acquire- properties which 
differ widely fmm those of ahaihkfirjx They are wholly 
different from, ahaihkOra from which they ure evolved So 
* when the atoms are evolved from the Laiiinntrnsj they arc wholly 
different from the latter, since they acquire sensible properties 
which are absent from them / Thus the evolution of the 
specific modes (vifegft) from the non-specific modes (avisefftj is 
called tattvautarapari^aina,' 1 No independent categories of 
existence arc evolved from the specific modes. They undergo 
modifications by change of quality Cdba ntLBpairtpftma ), change 
of murk (Inhsajiapari^mn^)* and change of state (&vasthirpari+ 
qamab* 

The five tanmatras of sound, touch, colour, taste, and 
smell, and egoism (asmitS) are the non-specific modes of thu 
gmtas. The five atoms of ether, rair, light, water, and earth 
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are the- specific modes of the five Lmmutra'i of sound, touch, 
colour, laste, and smell, which are non-specific modes. Thu 
eleven sense-organs are the specific modes of egoism {asnita), 
which is a non-specific mode. Tile five cognitive organs,, 
auditory, tactual, visual, gustatory, and olfactory, are the 
specific modes of egoism with sattva as the predominant 
element, The five motor orguns,“vocal, prehensivc. loco- 
tnotive, excretory, and generative,—are the specific modes of 
egoism with rajas as the predominant element The matins is 
the specific mode of egoism with sattva and rajas as present in 
etjual proportion. The eleven sense-organs and the five kinds 
of atoms arc the specific modes. The evolution of the sjiecific 
modes from non-specific modus is called tattvSntara. 1 
Hut the specific modes, the eleven sense-organs and the five 
kinds of atoms, undergo modifications by change of quality 
(dharmopariijSms), diangc of mark {hfcygaparig&ina), and 
change of state (ava&thspariijBaia}/ These substances are 
modified by change of qualities (dhannaparipima) ; qualities 
modified by change of marks (iaksanaparipatna) - and 
TTuirks are modified by change of state (avaathBpari£ania). ! 
i'or instance, a lump of clay Is modified into a jar, 
The substance of earth leaves the quality of a lu mi , and 
acquires the quality of a jar. This is change of quality 
(dhaniiaporiiilnial, The quality of a jar posses from the latent 
condition to the actual condition, from the timnanifest condition 
Co the manifest condition. This is change of mark (laks&na- 
paritjama). The new jar becomes old in course of time! Tt 
undergoes change every moment, which b imperceptible Thu 
Accmnulation of the&s momentary changes dim to lapse 0 f lime 
“ r««ri«d as change of state fnvasthapambma) 1 a _ nn 
M through childhood, adolescence, yfcuh, atill ^ "" 

Th “ 15 ^nge <* state/ These three kimh of modify, 

* * ■*—. a b pJLT^Z 

qual^ies, marks, and states change. It is the persisting factor 
among its changing modifications. Qualities appear L T 
appear. But the substance does not change T u *" 
into another su bstance. Gold is turned into a necklace ™ 
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necklace is turned into an ear-ring. The ear-ring [5 turned 
iiUti a bangle. Here gold is the permanent substance which 
does not change. But only its qualities (dhannaj change. 
Similarly > marks aad states also undergo modification. For 
instance, the substance of earth does not pass from the latent 
or future condition to the actual or present condition. Xor 
docs it pass from the actual condition to the subUteut or past 
condition. It does not pass from the future to the present, and 
from the present to the past condition. It does not undergo 
Modification by change of marks (hk^i^^npma], It is only 
a quality or mode of earth lr.g., a jar) which undergoes modi- 
iicntion by change of quality, change of mark, and change of 
state. For instancej the jar (dhartnul U turned into powder of 
earth. This is change of quality fdlmnnEiparipiHai, The jar 
passes from the latent or future condition to the actual or 
present condition, and from the actual condition to the sublatcnt 
or past condition. Thus a quality or mode fdknrtria) only 
undergoes modification by change of murk flak^aoapnrinamaj 
Agsdn, the jftf (dhnrmaj passes from a new condition to an old 
condition due to accumulation of its momentary changes in 
course of a tong period. Thus a quality or mode M harm a) onl y 
undergoes niedification by change of state (avnathaparinflrna f 
A substance is not turned into another substance among the 
specific modes of tbe gu^as. The modifications nf the earth, 
substance by change of quality, mark, and state can ne^er 
leave their earthy nature. They cannot modify the earth into 
any other kind of substance Thus all kinds of modifications 
of a Specific mode are modificatinns of its qualities (dhnmub 
Oslft substance cannot be modified into another. Earth cannot 
be changed into water, The modification of one quality of a 
substance into another {dharmaparinimal may be said to be #a 
change of state 1 avastha pari£ima j Similarly* tbe modification 
of one mark of a quality into another (lal^paparL^amali afeo 
may be said to be a change of state {avasrirapnri^iima). Quality 
idhartna) p mark (lak^on?, and state favast)ifij may be called 
dhammd So the modifications of the same substance may be 
said to Ijc dhartnrt|ui rf^mua , Iafc$ajj3parhjlmi t and uvnsthlpari- 
t?Sma from different point* of view. 2 Xone of these three kinds 
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of rnodifiCations, transcends the nature <if the substance ; they 
aD subsist in it ; they all share iu its nature. So the modi lira - 
tion uf the same substance is common to the three kinds of 
modifications. Thus, in reality, there is only one modification 
of a substance, since the substance and its qualities are partly 
identical with each other. This one modification is spoken of 
as three-fold, since the substance is j tartly different from its 
qualities or modes. Thus the three kinds of modifications are 
one from the point of view of identity of a substance with its 
modes, and the one modification appears to be three-fold from 
the point of view of the difference of a substance from its 
modes. Modes constitute the mere essence of a substance 
fdharmisvarapamatra). The change of its nature is manifested 
by its qualities. The gupas are always active and restless. 
They cannot remain inactive and devoid of modifications by 
change of qualities, marks, and states for a single moment. 1 

There is a definite temporal order among the modifications 
of a substance by change of qualities, marks, and states. Thu 
powder of earth is changed into a lump of earth. The lump 
of earth is changed into a jar. The jar is changed into broken 
pieces. The fragments are changed into articles of earth 
This is the temporal order among the qualities (dharmaj of 
earth. The lump of earth disappears, and the jar appears 
This is the temporal order of modifications of qualities 
j dharmaparip&nakraina} in the production and destruction of 
a jar. It is irreversible. The jar passes from the latent un 
manifest, or future condition to the actual, manifest, or present 
condition. Then it passes from the actual condition to the 
sithiatent or past condition. The future is modified into the 
present, and the present is modified into the p^t, -fj JC 
is not modified into any other modification by D f W[r! . 

The future, the present, and the past: this is the temporal 
order of the modifications by change of mark (Uh$raapaxi 
namakramaj. It is irreversible. The jar passes from th e new- 
state to the old stale after the lapse of * pcriod . 

undergoes change of state {avasthapantfimaj every moment 
Bui it is n«t perceptible, ft can be perceived only after « 
long tune. The old state can be perceived when it becomes 
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prominent after a long period. For instance, new rice becomes 
brittle after two w three yaws and is perceived as old. This 
is the temporal order of the modifications by change of state 
{avastMpariuainal. It is irreversible. Change of qualities 
(tlkarmaparitiaina I or change oi marks |avasthapartpSma) does 
not occur every mament. But change of state lavasthapanpamul 
occurs every moment, though it is not perceived. So it is 
different from change of quality and. chan ge of mark. 1 The koga 
gives a dynamic view of the world. 


5. Power and Cauraiioit—Saffcaryaroda 


The Yoga advocates the theory of Satfcaryavada ur Pari- 
pamsvada. There is no production of a non-existent thing. 
There is no destruction of an existent thing,* * A non-existent 
thing cannot be produced. What was existent in an unrouin first 
condition appears in a manifest condition. Production is mani¬ 
festation iavirbhava.i Destruction is envelopment (tirubliava!. 
A present (itaie contains its effect in a intent condition. 4 It is 
turned into what is already contained in its nature,* Milk is 
turned into curd which it contained in a jxrtential condition. 
All effects ore particular collocations of the gupas (gupasamii- 
vesaviseja). Saliva, rajas, and tamas are the ultimate consti¬ 
tuents of all phenomena.* They arc the material cause 
(upadanakiiraija] of all effects. They undergo various modifica¬ 
tions, but arc neither generated nor destroyed. FEicy appear 
to be generated and destroyed on account of thetr modes passing 
from the latent to the actual condition, and from the actual to 
the sublalcnl condition/ The Vai^ika bolds that the effect 
is a new beginning (immbhal ; it had prior non-existence 
(prdgabhSva) before it* production ; it has posterior non- 
existence (dhvaihsibhiival after its destruction, Wluit is called 
prior non-existence by the Vaiicfifea is called the latent, un- 
numifesl, or future condition {anagatavastbaJ of the effect by 
the Yoga. It does not believe in non-existence (ftbhSva). It is 
identical with the locus liidhikaranai. The Yoga holds that 
what is. non-existent in the cause cannot he produced by it. 
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What exists iu a subtle condition in it can be produced bv it, 
Tbe causal power in the form of an unman i fast condition is 
turned into an effect.' What is called posterior non-existence 
by the Vaise$ika is called the sublatuut condition by tiic Yoga. 
The effect passes from the present or actual to the past or sub- 
latent condition. It is not completely destroyed, ft is des¬ 
troyed as a mode [dhnmm) but continues to exist in a subtle 
condition in its material cause (dharniiut. It is not perceived 
owing ta its subtlety 4 

The material cause (upadamkhrana'i [josscsses the power 
(daktit to produce a particular effect. Power exists in the cnusal 
sulisiance (dharmic to produce a specific effect,* ft is a ijutllity 
that is inferred from the production of a particular effect. Eiirtb 
can produce a jar. Threads can produce a cloth. These causal 
powers are not perceived. They are inferred from the produc¬ 
tion of different effects. They are of the nature of dhurma. 
So they are uot different front the causal substances (dharmini 
in which they reside. They are latent conditions [auSgata- 
vastbai of their effects prior to their production * The potent 
cause cannot be deprived of its cnusal power, since they arc 
idiiilical with -judi other, 1 

The causal energy {klrynfcSrisakti) or the latent condition 
of an effect is liberated by an efficient cause (ttimittakaranal or 
concomitant condition {sab atari sakti). ft cannot generate a 
non-existent effect, ft can only manifest a pre-existent latent 
effect in the material cause, & slab of marble is the materia] 
cause of a statue which exists in a potential condition in it 
It is liberated by chiselling which is its efficient cause. Mustard 
is the material cau.se of oil which exists in a latent condition in it 
ft is liberated by pressing which is its efficient cause Poddy is 
the material Cause of rice which exists in an unimunf,^ „ m 
ditiou in it ll is liberated by husking which is fi* efficient 
oim*. Potential energy liakti.) is stored up in fl colkxartion o* 
the gupas, I he sum of material causes, which is liberated bv 
the action of t he efficient cause, which removes the bamtrl 
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liberate tile causal energy, and produce the effect which is 
a fresh collation of the gu to*.* The efficient cause can only 
make the latent effect actual It cannot preduce a 
effect.* Its function exists in the removal of 
which prevent the potential enttSd m? Eren, being 
It removes the counteracting forces (avaraflusakti) end liberates 
the causal energy (kixyuhari=akti) in the materia! cause 

Prakrti evolves manifold things for the enjoyment and 
suffering of the jivas or empirical individuals ecconftug f their 
merits and demerits. Sat™. rejas, and tsmn; ate the ulmn 
material causes of all effects. Merit (dhatma) and dc ^ 
ladhurnial we their effects. They are moderation* of the mind 
(cittflj Which is an evolutc of the gupas. Effects cannot mow 
their causes to action. So merit and demeritemuot ™*etbe 
gunas to action, and make them product nnuntmd effect*. They 
can only break the barrier (vnrasabhcdij. ivarapabhadga)* 
remove the counteracting forces, and liberate the causal energy 
(kiryaksri^kti). When tl.e counter acting forces are ™ mo \f 
bv merit and demerit (pntflhandhlpanaymifl), which are L 
Orient «use. the material causes themselves ore m^hfied 
articular effects. Merit and dement do not interfere w ithJhc 
material causes, but only liberate the potential eausi. energy 
TZn, and manifest particular effect .Merit only «mpa£» 
demerit. Demerit only overpowers merit. Ihey donot move 
the material causes to act. Thus merits and dements of the 
jivsfl are the efficient Otises of the production ot vantMS oT^ls 
U of their material carries. God is the efficient cause of the 
world because He disturb the equilibrium of tatha, re;^, and 
tamss, and removes the accessary barriers iakhriavaraiiabhaiga 
t the production of particular effects mri of them. He Ao 
1^ n negative function. He removes obstacles (pratibandh - 
pansyal to the evolution of prafcpi to adjust it to Ue men s 
and demerits of the empirical individuals. God and “ tr ^^ 
demerits Liberate the causa] powers re the nr±tena\ ■ 

Physical agents, which are efficient causes, counteract the M - 
fesmtion of other effects Omryimtiiriihliivy'akhpnitibandhuka}. 
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Thus the elEcieni causes have a negative function of counter- 
actius tlit opposing forces t&varapnsakti) 1 

The Yoga holds tbai all effects exist potentially i n &u 
causes.’ Sattva, rajas, and tamas ate the material causes of 
nil effects, which are their particular arrangements. But they 
do not produce alt effects simultaneously- Tlieir causal 
efficiency is regulated by the law of place,’time, form, and 
merit am] demerit fdesakalakarimimiilai.alttndhis! ' fsiiTron 
grows in Kashmir, but not in Pauehal. Its seeds gemmate in 
a particular environment This is the limitation 0 f place 
Clouds are not produced in summer. Different crops grow in 
different seasons. This is the limitation of time \ fctnal - 
deer cannot give birth to a human being. This is tbe limit*. 
Iron of form A person endowed with demerit does not en jov 
happiness. A person endowed with merit does not feel llp ". 
happiness. Thi- is the limitation of merit and demerit/ A 
sprout is m*t produced from :i piece- 0 f stone. A pArtwiilttr 
arrangement of parts prevents the production of j t from th 
stone. Hut tht will of God can remove all barriers and turn 
even a stone into u sprout, even poison into tiectnr * I n f* rl 
concomitant conditions only remove the counteracting 
wluch prevent the production of particular effects," 

li. .Vyn-?.ti||flficf (dWtdnin 

The \aise$ika regards turn-existence (abhavn) as an in. 
dependent category-. He recognizes four kinds of non-existence 
m prior non^stence ; (2J interior uon^jste.te, ■ , 3l nm ”' T 
non-existence ; (4) absolute non-existence, The Yoga doe rot 
recognize noo-existeude as a separate category It identifies 
unootenw with n particular stare tavasthlvi^urf S W 

ansloux and identities it with its locus. There i, ./ 

of a yu on the pound. The Yoga idstnfts it , iih a 

..utc ol the gro und. Those is „„ addition.! couty oUkd^ 

' ?*■ £ 3, yv CtiV., re. 3- 

*YD., iK*^*”*^ VB.. iil 14. * YB., TV . Ch v., iii. H 

14. p. V ^ *»?■ ’ 

'VV., J. re, P . 3 t, 




THE TOGA PHILOSOPHY 


117 


nfctcflcc . 1 The Vmfc$iku hold* * that on effect had prior non- 
listence fprsgabhava) before its production ; it has posterior 
turn -existence {dhvaiiisabhavfl} after its destruction The effect 
is rion-esdstent in the cruise. The Vaise^ika upholds the theory 
of Aaatkaryavdda, The Yoga advocates the theory of Stikfcrya- 
vails. It identifies the so-called prior non-elistenoe of the effect 
with its Latent condition faiiJi^at avast hft) in it* material cause . 1 
The effect pre-exbts in its cause in a latent condition. The 
Yoga identifies the so-calk-d posterior nou-existetioc of the 
effect with it= sublotcot condition in it$ materia! cause , 1 Mutual 
non-existence (anfony^bhava} b difference. Tilt non-existence 
oi a inr in a cloth and the ato-existetiee of n doth in a jar 
ate nothing hut difference between them* Absolute non - 
existence IntyantfLbMval t& unreal. It is subjective imag ine - 
tiou fknlpanS ], 1 Thus the Yoga rejects non-existence as an 
oncological category. 

The Sithkbya aho identifies it with its locus . 1 It regards 
prior mui-cxiatenee ns the latent condition of an dject p r and 
posterior u on -existence as its sublnfcent conditio**. It regards 
them both as positive entities (hMvarupa). The present condi¬ 
tion of the effoet is its* manifestation (ahhivyaktik* 


7. ParthulafUy (Yifejal 


The Vaise^ka recognize* particularity (vise^a) as an in¬ 
dependent category. It b the distinguishing murk of an eternal 
substance. Time, s]>ace. self, manas, ether* and atoms have 
particularity. Complex substance^ like a jar and a cloth can 
be dbttngui'hecl from each other by thotr parts. But one atom 
of earth can be distinguished from another atom of earth by its 
particularity (risers! All eternal subriaaces have particularities 
which distinguish them from one another. But particularities 
distinguish themselves from one another (svito vysivsrtakal 
They do not rciprire other particularities to distinguish 


: ^ bv&bjItt)tetattHli$e .tirifceo^ arUiEltaraua^^vaitnSviie^yai 
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them from one another. Particularity (vife^J inhere in the 
ct trail substance. They also are eternal. 

But the Yoga ; ejects tilt category of particularity (vi&$aj, 
Atoms are not parties They arc composed of parts. Different 
kinds of atoms are composed of different tanmatra*. They id to 
can be distinguished from one another by their arrangements 
of parts isaiiislbiual. Genus, space, time, mark, uid distance 
als# can distinguish two atoms of the same kind from each 
other. So particularity (vise^aj as an independent category is 
unnecessary , L 


8, The Sdthkhy a and tkr Yoga 


The Saiiikliyii recognizes the existence of twenty five 
principles, while the Yi>ga recognises the existence of Cod in 
addition tv them. The Slihthya believes in prGkjti and puru^as. 
The Yoga believes in prakpU, pum&as, mul God. The Saxhkhya 
is atheistic lnmsvarai» while ihc Yoga h thcrstic (srarara}, It 
b called theistic Smiikhya. Vyasa calls the Yogi SiirrifeJiyit- 
ptavatana in the Yoga Bk4$ya- Madtmvacarya also calls it 
SarhkkYitpTavariiKar The Sarhkhya regards non-discrimination 
[aVivekaJ os the cause of bondage, and discriminate on (vivefcal 
as the cause of liberation. The Yoga accepts the Stimkhyji view. 
But it lays stress on the practice of yo^i which is an indis¬ 
pensable means to the realization of absolute freedom. This ii 
the main contribution of tire Yoga philosophy. The Saiftkliva 
regards knowledge as the means of liberation. The Yoga 
regards knowledge, concentration, and action as the me^ns of 
liberation. 

Both the S&rhkbya and the- Yoga trace bondage to iUtismn 
(sividyai But the Sartikhya regards it as negative knowledge 
or non apprehension of the difference between puru^st and 
prakfti (vivcfcakhyfiii'. 5 while the Vngi* regards. it as positive 
false knowledge. 1 Avtdyi consists in thinking the impure, non- 
eternal, pain, and not-sth' to be the pure, eternal, pleasure, and 
the self respectively.* The Sfirtikhya holds the AkhvStj theory 
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of illusion. While the Yoga holds the Anyathakhyiti theory _of 
illusion. The former regards it ^ non-discrimination (avtveka- 
khyflti) or lack of complete knowledge* The fetter regards .1 

as false knowledge (mithyiljttiua) or kH°' vtD S oqc oblca tor 
another. It is a positive mistake- The former regards »t as 
non- a pprehc usion of distinction. The latter regards ties mis¬ 
apprehension* 1 Kapils describes the fiathkiiya view as Sadasat- 
khyati Illusion consist- in perception of a real object an 
recollection of an unreal object/ These two elements art: not 
distinguished from each other. This view is similar to the 
view of Pmbhakara, 

The Sadikhyn holds that the future purposes l*oSg*t* 
pum^rtha) of the pnru$as move prakrti to action. There is 
unconscious teleology in the activities of prakrtl- Hut the Yoga 
holds that God makes the future purposes of the puru^as Hi& 
own purpose in directing the activities of prakftt, Ue com 
sciously realizes their purposes in the evolution of prakrti. 
Tbere h conscious teleology in cosmic evolution. Puru$a.- at 
not the movers of prakrti Cod is its prime mover. He make- 
the fulfilment of their purposes His own purpose in starting 
and directing the course of evolution. He consciously adapt* 
its evolution to the porpOtes of the pen** experience and 

Jiberaticrti. _ 

The Sniiikhya and the Yoga civc slightly different accounts 

of the evolution of pnUqti The Sfefikhya holds that prafcyt. 
develops into niahat ; mnlmt develops into ukaditara ; ahamkara 
develop- into the five tarnnatrfc, the five sensory organs, the 
five motor organs, and maims or the central ,eusury-motor 
oman ; till: five tunftftiw dtvelnp into E 10 ^ d^nmnts 

But the Yoga holds that prakrti develops itito mahat i tualiat 
lasmitamStral develops, on the one side, into ahmhkara nr 
usmiti manas, the five sensory organs, and the five motor 
organs, and. on the other, develops into the nee mnnuitrm.. 
which develop into the five gross elements. There arc two 
parallel lines of evolution of mnhnt into the subjective senes 
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and the objective seii«. The subjective series consists of 
abtuiikani, mauas, and the ten external sense ^rija ns. The 
objective series consists of the live taumair;^. The five 
tanmatras dcvoloj) mto the five kinds of atoms of ether, air, 
ItRhl, water. (imJ earth. The five kinds of atoms develop into 
the five gross elements. * 1 

The .SirfifcJkyafcdrifcd does not mention atoms. The -Sdnih/iya- 
f i liii’u i~ii ni),«i 'tn distinctly incurious atoms tannJ and regards 
them us composed of parts. X tjnanabMk^u says that agus mean 
atom* (pnremapus) of the elements. They are not dyads or 
triads. They art [ion-eternal. They are composed of the 
1 .1 nm li tres." Vyasi t raeo the evolution of atoms ftoni the 
tfuimitros : It is crji>n™u.s to say that the Simkltp did not 
believe in while the Yoga behaved in than* 

The Yoga develops the doctrine oi modificiition tparinlbiia) 
and considers its tnre^ minis, dharrnapariniJiiiG, Irik^i^Ltipan- 
xuirti&H and avasthapariplma- The SfuiikUya does not discuss 
diem. VijnfiLiabkLkfU describes the action of the cause as pro¬ 
ducing the v artainunulaksan^pari iiauia of its dlecU 1 

The Siiiikliy j conceives liberation to be absolute extinction 
of the three kind^ of pain. The Yoga conceives it to be com- 
pk-te isolation of the >elf (kaivolyaj or its realization of -ts 
intrinsic essence oi transcendental cotisciotL^ness. Tim SaihkliVii 
invents the hfpoitic^ia of reflection to relate the puni^a to 
bnddhi. The Yoga posits conjunction between imni^ and 
prakfti due to begittningle^s nescience favidyu). Bondage h due 
to their conjunction. Liberation is due to their disjunction. 
The disjunction cun be effected by complete annihilation of 
mt-ptal fimeuons and subconscious dispositions Iva&anl) by a 
severe discipline of body and mind. Disembodied illation cun 
be accomplished by the annihilation of the mind I cilia) itself. 
Perfect insight or discriminative knowledge [vivekakhyjitb [% 
nut enough to accomplish liberation. The Yog 2 hty^ greater 
stress on the freedom of the sol S which can break off shackles 
by its own unceasing cflorts with the aid of God, 
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Ttot yoga pjtitosoritY 
IL THEOLOGY 
God 

9. Th* * Piace of God *« <*« 3frp* ******* 

Fatal, jail grate the cpnc.pT ,>f God on the Simkhya 
physics and makes it thnistic. The Yoga system is fistic 
w vartt) while the Sirhkhya system is atheistic imn4vara). 
M ailha vicurya describe* PaumjaLi as the founder of the thasbe 
SMikliya ^svara^niTiliya-pravartsika. 1 Ht recogmcfis thicu 
realities, prakfti. pu™**. and God. But he does not teguid 
God as an integral part of his 5?*™- Ilvarapr^.dhlna is cme 
of the means to yoga or complete arrest of mental Acrivmes. 
which is the chief subject of bis ascusstou. It means eidmr 
devotion to G«Jr or resignation of all actions or renuneiabon 
oi iheir fruits to Him. 1 God helps the aspirants achmve yog*. 
H, removes their obstacles to the attainment of yoga. H«J 
reatove die barriers fvarapahhcdn, to the transformation of 
nrakrfr into various effects. But he dn^ nOt move it to action 
SmyojahaL Even as a peasant floods bum 
lhe Mrners from higher fields full of water, *0 God 
Obstacles to the transformation of pmkfri into varmns modes 
whhout energizing it into activity God * the 
cttjtt of The evolution of prefer** Pamnm» doc* nut (hstmctly 
mention God as us efficient cause/ Vyisa regard*. ««=nls “d 
demerit* of puru^s as its efficient cause,jmee they overcome 
demerits and merits which Struct P*M. 3nJ h( *P lt t I“f' 
form itself into various effects. But they do not move it to 
action * Vyasa does not regard God as the efficient cause Q 
S evolution of ^ Bhojadcva MWfy 
But Vtaispati dearly stams that God 1 * the efficient arose 
tL t vo! mi or of prekfti into various effects, whose fimcUim 
^iV,, in the removal of baniets {ptat^dhSpumyana for 
£S of merit* and dements.- They are 0* effect* * 
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prakr 1 ^ Effects cannot move their cause to action. There fore 
merits cannot move prakpti to transform itself into various 
effects. They cannot be thy efficient cause of iu evolution. 
They can merely remove obstacles in the shape of opposite 
demerits. Demerits also can merely remove obstacles m tlie 
shape of opposite merits. Nor can the cuds of pnm^as (pum- 
^irthaj move pmkyti to action. But God moves it to action 
for the realization of their ends by mere presence. 4 Vijntua- 
bhik^u also agrees with VucusjjatL They bold that prakfti 
is the material cause of the world, while God is its efficient 
cause hi the sense that EEe disturbs the dpiilibrinm of sattvA, 
rajas* * and tanuTs* removes all barriers to their redistribution 
into various modes* and guides their evolution for the enjoy¬ 
ment and Liberation of puru^as. 1 Prak{ti is the potential cause 
o[ all effects which are mere redistribution oi its con^ituent? 
saliva, rajas, and tama*. They can he transformed into all 
Wnte of effects. Hut, in fa«* tluy are transfnrmed mto parti¬ 
cular effects owing to certain concomitant causes. Time nitrite 
and demerit*, and God liberate the causal powers oi prakfti to 
transform iLnctf into particular modes. 1 Merita and demerit* 
remove bamcts in the shape of opposite demerits and merits 
Time awakens merits and demerits and ripens them tor fruition, 
i >tber accessory causes remove other barriers to the modifica¬ 
tion of prafcpti into particular effects. God remove all barriers 
lakhilavaraxtabhaiigai to the transformation of pntkiti into 
cular effects. 4 He starts the evolution of prakjtj und guides 
it ior the realisation of the ends of rajoyincru and 

liberation. The Yoga dix* not believe in the Unconscious tel o 
logy of prakrti. But it believes in external teleology God enu- 
sdously realizes the finds of pura^as through the evolution of 
prakrti which He guides from without, God is the Beus l x 
mm*him. He somehow relates piakrti to porous lie - * 

how adapts Lhe heterogeneous and homogeneous transfraniuti 
of prakfti to tbc moral rlcsctt of the empirical indivldstjsii T 
their enjoyment :mil liberation. But He is nCft WjrH _- ,, 
related to rrakni aod puni?ss. He is not their munaiHiut-spTrif 
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KL Proofs foi Mie Existence 0} God 

Pataujali gives au ontological argumentfor the existence 
of God- ThL Ihvv of continuity points to His existence. C-. 
lS the supreme Being who is tie emobodiment of ihc liigliost 
Hegrce of omniscience, ifagmtu.de admits of degrees, 
and lower. Ether (SkSsa) has the largest magmtede. Atoms 
have the smallest magnitude So knowle^e adm.ts of dey,^. 
God is (he highest limit of knowledge. Knowledge 01 tin. 
past present, future, remote, and supersensible objects tmh- 
v idunl and collective, is found in different degrees, smalt and 
creul ; it increases more and more, and reaches its culmination 
in God who is omniscient. He is the highest limit a oimit 
^i t nce. ? Vvasa applies the law of continuity to power and 
lordship (aiivarYBl, There are different degree of Iwdstnp- 
They point to the existence of the highest Lord. God is tlie 
repository of tlw greatest power. unequalled and unsurpassed 
tsamyatisjiynvmimmktah He is the highest embodiment of 
power. Power increases more and more and culminates in "’* *■ 
He Is the supreme Lord. He is omnifont If there were 

a more powerful Lord than God. Hu "f* * ^ 

Lord If there were another equally powerful Lord, their wilL 
would be thwarted by each other So God is the Sup™* 
Person whose lordship is unrivalled mid unexcelled. 

The Vedas refer to God Therefore He must exist. The 
scriptures arc authoritative, They cannot deceive us They 
., rc tJie creations of God. But is it not ;m oigumvut m u circle. 
The Vedas are authoritative because they are the creations of 
God, the perfect person. God exists iKcause the Vedas bear 
testimony to His ddstence, The existence of the V edas depend* 
uiion God. The existence of God depends upon the Vedas. 
Bur Vvftsa urges that there is a beginningless relation bn am 
samlwndhai between the Vedas and the preview* of God 
Tlie Vedas mav be ^ to be the raf.b cognosced, of the 

existence of God. God may be said to be ° T 

me Vedas. We may know the existence of Cod tltrmigh the 
Vedas, though God creates them and is prior to them in 

existence. 
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f'Enl is the Prime Mover of prakrti. Hi utiscts the efiiiiU- 
ijrium of prakfti and stmts the evolution of the world. He 
ca;it!ut create, preserve or destroy prakrti which is the material 
cause of the world. He is the inactive efficient cause of ihe 
world. He removes all barriers to the transformation oF prakpi 
into various effects- He guides the evolution of (be world 
for the enjoyment of some purusas and liberation 0 f others. 1 
He adapts Hie modifications of prakfti to the moral debris of 
the pandas. God mechanically relates piatyti to punl ^ {vom 
without. He is not immanent in them. He does not control 
them from within The individual stmU are unconsdous of 
lheiT lrl£)nt * * ™ J They cannot bring about their fmi 

L:.,n in the shape nf enjoyment and s-ufferins due to expe-kme 
ot tllc of P nk lti Praktti is unconscious, I, cannot 

net and unfold us evolutes to individual selves for their enjov 
,IlL ‘ m and suffering in accordance with their merits W demerit', 
<-oi is omniscient and omnipotent. He knows the merits and 
demerits of individual selves. He knows prakpi mid its m 
tinite pakiuialities. He removes all barrier* and starts and 
direct* the evolution of prak F u tot the enjoyment and Euffiernip 
of Some individual selves, and brings it to aa end for the libera 
lmri of others. 1 God is the unmoved Mover (1 f prakni an(J ' 
efficient cause oi the world. He i* th t Moral Govern 
bidhisjhdtjj of the individual selves. 1 1,r 

Prakfti and pampas are independent realities. Thev 
not associate them selves with each other. They Carmot di^ 
ditc themselves from each other, hut their assodari^ 
fiarhyoga) Ls the cause of the evolution of pralqtl an I h” 
empirical life of the punkas, and their dissociation (vivo-^i ^ 
die cause of the dissolution of the world and the igjemri ^ 
the puru^as. Their association and diasodati, m 5 j 

accounted for without the will of God. 1 He has no ei !( ] Tf «• 
OWU (svaprayoiatm). He is eternally fulfilled. But Com 03* 
for creatures (bhdt&nugraha) is the end which moves gj 5,10,1 
effect conjunction and disjunction between puru&as and n t- ^ 
His merciful resolution to liberate all empirical bull 
through their moral education is the end of creation and d“- ■ 
tion which depend upon conjunction and disjunction of 
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and pumps* Cud brings About their conjunction anti di^juitC- 
t ion, 1 


11. The Nature of God 


Pntanjali describes God as a particular self (punayiviie^af 
ttntOUdifitJ by afflictions, actions, finite, and dispositions/ He 
is lhc perfect sell free trom all taint of imperfections. He is 
eternally free from afflictions (IdaSaL ignorance, egoism, attach¬ 
ment, riversion, and tzar of death. He is eternally fulfilled* 
He docs not jicrfordi actions (bamsn). good, bud, and iiidilferent. 
He does not experience fruits of actions (vipokab enjoyment and 
suffering* He Ints no dispositions (isaya) of past experiences* 
Empirical iudividiuik are subject to all these afflictions, actions, 
fruits, and dispositions. Hut God is eternally free from them. 
He is not a liberated (nrnkta) sell which was subject m affile* 
tions in the past. He is not a self absorbed in prakrti 
(prakpHtiia) during dissolution, which will lx: subject to 
afflictions and consequent empirical life In the future after 
creation, ife had no relation to afflictions in the past; He 
hw none at present ; He will hai^ none ill future. He i* 
eternally liberated He h the eternal Lard.* God k omnk* 
dent- His knowledge is infinite. He knows the past, present, 
future* and supersensible objects individually anil collectively* 
He hits intuitive knowledge of the whole universe. His 
knowledge i* supreme and perfect. 1 God is tJ.Lt- supreme Lnr<L 
He is omnipotent Hi* iniwer is infinite. H is lordship in 
unequalled and unexcelled, 5 There h tin other Lord equal to 
him, or superior to Him. The Yaga system believes in mono* 
theism. God is out. If them were two rival Lords, they 
would be of equal or unequal power*. If they had equal 
powers, they would thwart each other's will, and fail to 
realise thdr ends- If they had unequal powers, the superior 
Lord would be the true Lord, and the other would be Inferior 
to Hms. 1 Though the Yoga system bdkves in one siipneame 

God. it recognizer the eifatenc* of many giKls who are 
entangled in empirical life owing to ignorance faddy!!/ God 
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h « 5 eternal knowledge (jnanfi), desire (icdia), stud will (k.jxL i. 
which do not lapse even during dissolution. 1 He is immutable 
(kutasthunityaL He is free from the mutations of sattva* * 
rajas, and tam&s/ Bui He assumes pure sattea Iprafcnlasattva] 
untainted by rajas and lama- to create the scriptures. His 
excellence of sattva is expressed in them. They bear testimony 
to the pre-eminence of His sattva. God teaches true wisdom 
(jfBfcna) and morality (dhanrut) to the individual selves through 
the scriptures. He cannot create them without supreme 

knowledge and capacity lor action, which depend upon pre¬ 
eminence of sattva. So He assumes pre-em inent sattva 
(prukpjtasattval to create the scriptures and enlighten man¬ 
kind. lit; lias supreme knowledge liikiuuj. perfect righteous 
ness Mh-iimm), complete detachment (vniiigya], and infinite 
[Kwvcr (aisyaiya) owing to His pre-eminent sattva.* There h* 
an eternal relation between words (vacaka? and their objects 
(,v&cya)p God's convention (safikets} merely manifests the 
relation He does not create ii; 1 So God manifests the 

eternal relation between the scriptures and iiis pre-eminence 
of sattVA- 1 God is the pure (suddha), blissful Iprasanon^ free 
(kevalnk and transcendental timupasarga) self T Hl- is immu¬ 
table and eternal (kiifasthanitya). He is uncaused arid indes¬ 
tructible, He is free from aMictionsn He is devoid of merits 
and demerits. He is not subject to birth. He is not entangled 
ill empirical life, enjoyment and suffering. He is non-empirical 
or notimeaal sell 1 He is beyond time" and space* He is 
eternal and all-pervading 

God U omniscient, omnipotent, contented, independent, 
and ubiquitous. He has eternal know ledge and eternally 

manifested powers, He has ten eternal qualities_knowledge, 

detachment. lordship, austerity, veracity H forgiveness, patience^ 
creative power, self-knowledge, and superintendence. God h 
eternally fulfilled. He has perfect detachment. Hu has no 
selfish end. But Hi^ creative act ih moved by compasdon for 
empirical individuals (bhirtfitrugruhaK Their liberation is the 
motive of His creation He is snpretnely merciful to the 
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creatures. 1 God creates or revels- the Vedas in tin? beginning 
of each world-epoch for Che enlightenment sad liberation of 
the individual selves, H42 is the promulgator of moral code?- 

I The 'Vedas prescribe right and wrong actions. God is the 
Supreme Teacher (parmiiagurii).’ lit was the teacher of the 
ancient sages. They were limited by Lime, God, unlimited 
by time, was their teacher," 

Cod favours the aspirants who arc devoted to Him, and 
Fulfils thcii desires-* * Rejseated practice of devotion to Hi01 
removes a]] obstacles to yoga They are disease, inactivity 
of t&llidt doitbl. inadvertence, Laziness of body and mind, thirst 
for vnjpynient. illusion, iu>n-attainment of the condition of 
ecstasy, and instability of mind even in ecstasy.* Pain, 
mental excitement, bodily rcstloinucssj anti irregularity of 
breathing accompany the di-tract ions/ Alt these are removed 
by repeated practice of concentration on one principle . 1 
Report ted concent ration on God also removes alE these mental 
nod bodily distractions, and enables the mind to attain ecstasy 
[samudhu and liberation Devotion to God 1 * and dedi¬ 

cation of all act tons and re-si gnu £1011 of their fruits to Him * 1 
facilitate the attainment of yoga. The crace of God is recog¬ 
nized ’ : lie is expressed by the mystic syllable Qm. %r Tie is 
revealed to a person who constantly recites it and meditates 
on Him. 1 * 

The relation of God to praktti md puru^a* is not 
inseparahk and organic, He is is«^t the creator, preserver, or 
destroyer of pmkpti which is eternal, though mutable. He 
does not energize it to activity. He merely Upsets the equili¬ 
brium of prakpti and removes all obstacles to the effectuation 
of material causes, sattva, rajas, and tainas He indirectly 
help? evolution and dissolution of the world- He is not the 
immanent spirit in it realizing His purpose in it. He is looselv 
coanvcted with the world He is not the creator or destroyer 
«if tike puru^as. They are eternal and all-pervading They 
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are uncaused and indestructible. They arc cut angled in 
empirical life wing to igEioran.ee favidya}* They can work 
out: their own salvation unaided by God» He is not their 
indwelling spirit, God is not organically related to them. But 
if they arc devoted to Him or dedicate all their actions and 
their consequences to Him, He removes all their distractions 
and helps them to attain liberation. He is loosely connected 
with the pimi^as, This is an unsatisfactory concept of God, 


III. KMSTEHOLGGY 

J2. Fdid knowledge {Fwna) 

The nature nf valid knowledge has been discussed in the last 
chapter. V:jn;Inabhikfjii holds that the pure self U the knimer 
(pjainnttb that the menial mode ibuddhivntV upprehendin}; an 
object ls the mean> of valid knowledge (prniruqjudp that the re¬ 
flection of the mental mode fuming the form of the object in 
the self ss valid knowledge (primal, and that llic object appre¬ 
hended by the reflected mental mode is the object of valid 
knowledge (prameya 1 But Vacsspati differs from Vijiianahhik^u 
m holding that the self is reflected in tile mental mode and 
identifies itself with it which is modified into the form of an 
object. The reflection of the self in the apprehending mental 
mode is valid knowledge (prEunl^ The mental mode is not 
reflected in thi- The knowledge is not generated m the 

self/ They both agree hi holding that the self h the fcnower, 
that the mental mode is the means of valid knowledge, and that 
the object apprehended by the mental mode is the object of valid 
knowledge. 

Thv Voga advocates realism/’ If holds thai external objects 
arc rtat, and are apprehended a? they are in tbemsdves hy 
mental modes. There is eorresponrletice between the mental 
modes and their objects. The modes of buddkt are modified 
into their forms. The formK of cognitions correspond to tbt 
fonns of their objects. Vyusa says that valid knowledge appre¬ 
hends a real object (bhiltnrthavi&ayaj/ Vacaspad defines it as 

i’W*?* * talh,n - <*■ V. 
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knowledge of ati object which was not known previously 
t&nadhigatab leading to fruitful action {vymvahirahetu } / 
Novelty excludes recollection from valid knowledge Work¬ 
ability is the pragmatic test of unilb. It consists hi attainment 
of good (IistnprEpti) and avoidance of evil {afcf taiwri barn} * 
KAyesa define valid knowledge m novel knowledge agreeing 
with ita object ‘uvisauiYariijnaiinL Novelty and correspondence 
are the marks of truth/ Vynsa points nit tfcias error is cantra- 
dieted by valid knowledge/ Thb implies that valid knowledge 
13 not contradicted- Thus novelty, correspoDdenct> non- 
contradicted^ and serviceability ore the marks ot truth. i 3;c 
jr.utiarias are the means of valid knowledge* 


13. Three kinds of Framnna 


Patafijuli, like tile Shnkhya. recognizes three praiuripas. 
perception. inference* and testimony/ Vyisa dc-iliies f^r- 
ceptism as the mental iniHle which apprelnmds a real object 
possessing generic fttul specific characters, which parti¬ 
cularly apprehends its sj^cifxc properties, when buddhi 
got-s out to an external object through the channel of 
the exteoud sense-organs and *.> modified into its fnnn/ 
VTucaspati brings out the ins plications of the definition. Pirsr* 
perception as valid knowledge apprehends a real object. It 
docs not mistake one object for another It apprehends an 
object as it really is. Secondly, perception apprehend* an 
external object directly. It does not apprehend the farm os a 
coguitioB ijMnikifal It does not indirectly appreliend an 
external object through tiie medium ol a cognition. Percep¬ 
tion is direct or prescniative. It is not indirect <.>r represen¬ 
tative. Thirdly, the form of cognition cottefrpouds to the 
external reject becau^ buddhi goe* out tc it stud is modified 
into its form. Fourthly, perception apprehends neither gette- 
jtdity Isfsmauyn) only, nor particularity fvisesa! only, nor a 
substance in which they inhere, but both generality and parti¬ 
cularity chLiiactcriziny an object (saiJianyaTn^^iitmai, in which 
apprehension of particularity is the predominant factor i*i£e?9^ 
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vydharaij apradiiiiniil. The Advaita Vcdfintist holds that In¬ 
determinate percept to a apprehend* generality nr Being only. 
The Buddhist holds that it apprehends specific individuals 
(svatak$a£a) only. The Nyaya-Vaise^ika ho ids that it Appre¬ 
hends a substance in which both generality and particularity 
inhere. But the Yoga bolds that perception apprehends an 
object identical with its generic and specific qualities. There 
is no relation of inherence between the qualities and the sub¬ 
stance. There is identity (tadatmyal between them. Percep¬ 
tion apprehends both generality and particularity characterizing 
an object, but the apprehension of generality is subordinated 
to that of particularity in it. This characteristic distinguishes 
perception from inference in which the apprehension of gene¬ 
rality is the predominant factor. Perception is immediate 
apprehension {sakfltbfiral. 1 i 

Vyasa defines inference as definite knowledge in which 
apprehension of generality is the predominant factor tsfimanyfl- 
vndl tar a^mp radii ann) and which depends upon the knowledge 
of invariable concomitance between the mark of inference and 
the inferred property, the latter pervading the former and being 
present in all homogeneous instances and being absent from all 
heterogeneous instances. 1 The distinctive feature of inference 
lies in that it apprehends generality [sdmimya), since it depends 
upon the knowledge of invariable concomitance between gene¬ 
ralities of the mark of inference (e.g., smoker and the inferred 
property (r.g., fine). All their particular instances cannot be 
L-powu. fv, the relation of invariable concomitance between 
all particular instances of smoke and oil particulai instances of 
fire cannot be known. The object of inference, according to 
Yacaspati, b the substance endued with the inferable- property ! 
Wlien the existence of tire is inferred from the existence "of 
smoke perceived in a hill, the generality of fire is already know n 
tlie hill is perceived, but the hid possessing fire la inferred * 
This is the view uf ParthssaratUi Mtira also, 

A trustworthy person, who has perceived or inferred an 
object, instructs another person by words to communicate his 
knowledge of .1 to luin. The hearer’* knowledge of the object 
derived from th e words of the instructor is railed testimony 
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lag am.i}. The instructor must be free from error, Inadvertence, 
tmudulence, inefficiency 1 of tie sense-organs, and the like 
defects. He must have knowledge of the reality and coca passion 
for the hearer* He must have perceived or inferred the object 
And be most be trustworthy in character. If he can 
produce similar knowledge of the object perceived or inferred 
in another person by his words, the latter’s knowledge is called 
testimony. If the instructor has not perceived or inferred the 
object himself, and if his character is not trustworthy, testi¬ 
mony is tiot valid. A trustworthy instructor communicates his 
valid knowledge to another person for the latter’s attainment 
of good and avoidance of evil God is the original instructor. 

He is omniscient. So the Vedas revealed by Him arc valid. 1 
Perception is stronger than inference and testimony, as a means 
of valid knowledge. 5 

Inference and testimony both apprehend generality, 
Testimony is verbal knowledge. It is derived from words. 
Words denote classes, and not Individuals. So all subtle, hidden. 
and remote objects cannot he apprehended by inference or testi¬ 
mony. Nor can they be apprehended by normal perception 
Thev cannot be said to be non-ejci stout because they are not 
objects of ordinary perception. They are apprehended by the 
highest yogic intuition which apprehends all truths (ftambhani 
proijna). It is different from testimony and inference since it 
apprehends all supersensible individuals. It is absolutely valid. 

It is free from all taint of falsehood.* The Yoga believes ta 
yogic intuition which is the highest wisdom. It is the perfect , 

vision of the reality. 


14. Sphcjd^eda 

Hww doe* a word manifest an object? The Yoga holds 
that neither uttered letters nor heard sounds can manifest it 
They produce cognitions which leave their subconscious im¬ 
pressions (saifiskara) in the mind. They appear and disappear 
in quick succession. They cannot produce a word-image 
because thev do not consist with one another. The last vocal 
letter or audible sound produces a perception which, with the 
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bclp of the subconscious impressions of tli« [irevions letters or 
sounds, produces u word-image or padaiphofa which compre¬ 
hends all the constituent letters in one thought and signifies 
air object. 

The vocal organ of the shaker produces letters (varpaL 
It generates * vocal sound winch moves in ai r waves and 
reaches the ear-drum of the hearer, When it comes into contact 
with the auditory organ, it produces an audible sound (dhvanjj. 
The auditory organ of the bearer apprehends only a moditsca¬ 
tion of tile audible sound. Neither vocal sounds (varpaj tsor 
audible sounds idhvani) signify objects. But a succession of 
letters and audible sounds appearing and disppearing in a 
definite temporal order produce one ihuught-form (padasphopU 
which signifies an object. All letters have the power of raaJ1 i. 
testing endless meanings. But they cannot do so singly. When 
LI say combine With other letter* in * definite order of sequence 
Uny produce one word-image and manifest one object deter- 
mined by convention. They appear aud disappear in rapid 
succession< They are not produced simultaneously. But they 
are brought together and comprehended by one thought-form 
or ward-image IpodaspbotuJ which manifests on object. One- 
word is the object of one thought Ickabuddhivi^aya), It h 
produced by one effort of the speaker (efcaprayatm) it ls 
devoid of pans fabhaga). It is not composed of letters |avarua) 
appearing in succession (akramal It b n(jt an objective whole 
composed of parts. Letters composing an audible word are 
successive. They arc not co-existent and synchronous So 
they catrnot be part, of on audible word, wluch is devoid of 
letters and their succession. A word is a thomrhi font, 
(bauddhai produced by the perception of the 1* ££riE 
by the ^Ixioiuwious impressions of the cognitions „f t l, fc ™ 
nonakttm. Tha wwd-im^e in thought is called padasph^* 
without which mere letters cannot signify an object* KS 
letters or vocal sounds ore produced by the vocal organ 
letters or audible sounds are produced bv the at ,Ji. L '* 
But the word-image ipadaspltopi) is a nirtirul " 0f ^.J lr ^ an ‘ 
Of MUM. Jl „, mo £ 1 1 r sgy 
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Words are combined together into a sentence. They do 
not convey its meaning singly or together. They are uttered 
in rapid succession. They are not synchronous. So they can¬ 
not form one objective whole. They appear in succession and 
produce one thought-form, through their subconscious im- 
gircssion^ which conveys a mcraning. This thought-form of a 
sentence h called vikyosphota. It Li a particular mode of 
buddhL It is a mental mode. It is not an objective whole. 
It h an ideational structure without which a semenoe cannot 
convey any jiidgrnentai meaning. The same words in various 
combination* produce different thought-forms which convey 
different meanings. Mere expectancy i^kiimk^p fitness 
(yo.gyata^ proximity isannidhij and knowledge of intention 
Itatparyajnana) urged by the Nydyu are not sufficient to make 
a sentence Intelligible* The words must produce a judgment- 
form (vwkyasphotJri) in the mind, with the help of these accessory 
conditions, which conveys a judgmental meaning. The word 
vSkyasphc ifa does not occur m the Yoga literature. But the 
theory propoundttl by Vyisa t Y&cnypati, Vijnanabhik^H, and 
Nageaa implies the notional existence of VftkyasphotA admitted 
by the Grammarians. The Yoga view approaches the AtiviU- 
bhtdhiina view which holds that words express a meaning only 
when they or* combined with one another as ports of a sentence. 
li U different from the Ab hih l tinvayavada which holds that 
words themselves can express meanings by the power or deno¬ 
tation (ahfaidbii, and are subsequently connected into a 
sentence. 1 

Verbal cognition is due to confusion of words (iabdah 
objects (arthoK and cognitions (juirud with one another, They 
are distinct from one another. But we erroneously identify 
them with one \m other and comprehend them in one act of 
thought by illudon (adbyiLsak Convention is nttsUOty consisting 
in confusion of words with their meanings or objeets p so dial 
a word appears to be an object H and an object appears to be a 
word. The word 'cow" and the object 'cow 1 are confused with 
each other. They are also confused with the cognition "cow* 
There is no real identity of words and objects. But they 
ftp|jear to be identical with each other Owing to confusion 
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isdhyiiiii t r which makes for convention (i&iike'taL The ^con¬ 
vention is due to the eonfiiston of words and word-images with 
their objects according to the Yoga, while it is due to the as ill 
of God according to the Nyiiya/ 


15. Theory oj Error 


The nature and kinds of valid knowledge Slave been dis¬ 
cussed- Valid knowledge agrees with its object (avisajbyadi 
jfffinrib There is correspondence between them. Error or 
illusion, according to the Yoga, i* * false knowledge tmithya- 
jm*n£) which apprehends one object a- .mother [atmlrfspn- 
pmifthaJ/ It is apposed to valid knowledge. It is positive 
misapprehension. 5 A shell is mistaken for silver. 4 The Yoga 
advocates the doctrine of Anynthiikhylti, It is dearly stated 
by the aphorism which describes ignorance (avidyo) as tK>?itive 
misapprehension of the non-eternal, the impure, the painful, 
and the not-self as the eternal, the pure, the pleasant, and the 
self respectively. Avidya is false knowledge. It apprehends 
ode thing as a different thing/ The Yoga differs from the 
Saihkhya which regards avidyi as mere ncmhscriminatlon 
(ayivdowtiitoi). The metaphysical error (avidya) consists in 
uon-di5crimiiia tioii be t ween the *d£ and the not-self 

fprakyti) / The illusion {bhrsraai consists in non-discrimination 
between the given dement 'this'} and the ideal dement 

“silver")* The Samkhya advocates the doctrine of Akhyttf 
{iion-approhynsion) or Vivckakhyiti (noipApprehension ol dis¬ 
tinction) or Sadasatkhyati (apprehension of a real object and 
aa unreal object)/ Bui the Yoga advocates the doctrine of 
Anyathakliyati like the Nyaya-Yaisc^ika. Bm there is a flight 
difference between the Yogs view and the N^ya-Yai^jkn 
view . The Yoga holds that In the illusion "this is silver 1 the 
internal cognition of silver is attributed to the perceived object 
or sheik Fhtf idea of silver, which U an interim! form of 
cognition Cpbplcara), is attributed to the external object or 
shell perceived* The shell is present here and now., ft j* miv 
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taken for sliver because tlio idea of silver is attributed to it. 
Hut the Nyiiya-Vaiaesifca holds tliat an external remote object 
u-.g., silver) is attributed to a present object [e.g., shell), so 
that one object is perceived as another, An internal cognition 
(jtQnakuiri) is attributed to .-l j^rceived external object according 
to the VflgBi while 3ti nnpcTtcivtJ oxtenm! object is attributed 
to a perceived external object according to the Xyaya-\ aisefik*. 
TIjl subtle distinction between the Xyaya-VaiSepka doctrine 
,J AnyaUiabliyiLti and the Yoga doctrine of Anyattaakliyiiti has 
been drawn by Vijuanabliik^u- 1 Ibrabt is included in Illusion, 
It is a judgment in llic form ‘Is it this or not this?' it is 
indefinite knowledge. 1 Illusion is invalid knowledge. It i; con- 
trudicled by valid knowledge. The illusion of silver is con* 
tradicted by the perception of shell. The illusioti of double 
moon is contradicted by the perception of one moon.* 


IV. PSYCHOLOGY 


16. The Mind iCitfa) and ib Modes (Frlb) 

The Sathkhya treats ntanns, buddhi, and ahnnikaiu as the 
three internal organs with different function* though they are 
inter*related to one another, and constitute the psychical 
apparatus. The Yoga treats them ns one and speaks of the citta 
and its modes. Fataiijali generally speaks of the citta ‘ Some* 
times lie refers to buddhi as its (Xjitivaleot. Vyksa #1 m gene* 
rally speaks of the citta. but sometimes mention.', buddki and 
as its equivalents. 1 V&caspati distinctly says that the 
word rrfla means the internal organ {antabkaratjn. of buddhi/ 
VV T e shall treat them as equivalents of mind. The mind is an 
Evolutc of prakrti. It is composed of the triad of sattva. rajas, 
and tam-o- Sattva is the principle of illumination (prakhya) 
and pleasure (snkfaab Rsjas is the principle of activity 
(pravrtti) and pain fdtiijkha). Tattws is the principle of inertia 

* yv.. i a, p. 21 . 


*YB.. i. 30 

4 tfli VTT MJ t fi 

4 




»Yfl., i. 2, tv. 21. 23- 


'TV., i. 1, ji. 6. 



136 


TUE S.lV£}IV.V-Vi.h;A \Sl* THE VfiUANTA 


(sihiti) and delusion (nudva). 1 Sattva preponderate over rajus 
and tamos in the mind and makes it transparent and manifest 
objects. 1 The mind with an excess of sdlvva can manif-^t s33 
objects. But it cannot do so because it is covered by umai. 
When the tain ns is removed by the acti vity of raja* with regard 
to an object, the mind can manifest it. When it is purged ot 
nil impurities it can manifest all objects. 1 The mbit! i> un¬ 
conscious {acctanaj. The self or pure tomdousness is reflected 
in si and lutcUigizes it- The unconscious mind appears to W- 
eoiiselous owing to the reflection of the sell in it. J 'Hie irons- 
parent mind is coloured by the knowing self and the known 
objects. It is coloured by the pure self and appears to be 
the kuowtr Igrahltjh It goes out to an externa] object 
through a sense-organ ( is coloured by it. and modified into its 
form jgrahyaj. It is mr>difitd into an apprehending mode ' 
t^iiihatjii) It appears to be the knoiver; the knowledge, and 
the known, though p in reality, the pure sdf is the ktiower, a 
mental mode is the knowledge, mid n external object is known 
A dijMrmfnatfag person can clearly distinguish these three 
factors of knowledge from one another." 

The mind id a known object idpsya] It cannot manifest 
itself. It is tnanifrated or known by the self which is ^If- 
hitnmous* The self is immutable. Tlie mind is modifiable. 
The modes of mind are not sometimes known and sometimes 
Unknown by tli* self. They are always known by it. So the 
mind b mutable* bul the self k immutable/ 

The Slmkliyn holds that the mind is neither atomic nor 
alkl^ervadiiig but of intermediate magnitude, coextensive with 
the body it occupies. The mind is small in a small body It 
is large in a large body/ Hut the Yoga distinguish^ between 
the karaEaeitto and the kiryacitts. The Itnnier h the causa] 
mind. The latter k the efTect^mind. The former k all pervad¬ 
ing jvibhui. The latter Is limited and capable of expansion m & 
contraction. The mind in itself is all-pervading, bnt its modes 
expand and contract/ Each individual self has □ ubiquitous 
mind. There are counties selves with counties* minds mhkh 
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are all-pervading and eternal Bte ether, which are the instTU- 
tnent^ of their enjoyments and sufferings- Hut they fire limited 
by the roes* of tli stations of desires due to false knowledge 
(avidyii 1 which obstruct their powers of manifesting objects, 
even as the ali-pervading ether is limited by finite adjuncts, 
a jar, a palace, and the like, 1 

The mental modes expand and contract owing to merit 
and dement and some internal slid external efficient l ausei. 
Merit :s the cause of expansion, Demerit is the cause of ten* 
traction, External actions, prayer, charity, -alutatioin and the 
like, are the causea of crjiaision Menial acts, faith. striving, 
recollection, concentration, and intuition also are the causes of 
expansion. Mental ucti, being of the nature of wisdom and 
detachment, transcend till powers- The super-normal power 
ln>ni of yoga h the cause of expansion. [I can make the mind 
aU-penvtdinc and manifest all objects, A vogiu can know 
all object, sinuiltantously. So his mind must be all-pervading - 
Its super-nomvd fmwer bom of yoga c.m completely nanovc 
the crust of lamas which covers knowledge, and manifest all 
objects The imparities of the normal mind contract As incules 
and make its knowledge limited- It can be related to external 
objects only through Ibc sense-object-intercourse. But the 
mind of a yogin can dispense w ith the Muse-objcefcintercotttsc 
and lie related to all objects and manifest them through a super¬ 
normal jktwcr bom of yoga, which makes ,t all-iiervading, 
I'he youin can restore his mind to its onrinsl ubifjttity by 
tlia practice of yoga. The stijKrrnonnal mind is not limited by 
space ami time, which arc but mental consriuvts lhiii,ilhi- 
nirmapa}. The normal empirical mind mdv is limited by them 
A yogiq can attain omniscience. Our knowledge is fragmentary. 

There are three levels of empirical consciousnejs, the sub* 
conscious, the conscious, and the supereonscioiis, Perception, 
inference, testimony, illusion, memory, imagination, feeling, 
emotion. and volition are conscious mental modes. Cognitive, 
affective, conative dispositions. and pre-dispositions of post lives 
are subconscious mental modes. The complete arrest of mental 
modes and eradication of all mental impurities lead to the 
emergence of the saperconsetous intuition tptsjfiiil which 


‘W, hr I ft, PV- 2JT-** 


1 VB„ YV„ CfaV., iv. Ilf 



138 


rjtiK samkia'AtYCCA and rut; vkdXnta 


comprehends all present, past, future, remote, and subtle 
objects . 1 These arc the three levels of mental or empirical 
emsdousne*. Resides these, the self has transcendental cons¬ 
ciousness which is objectless and cteroai. anti constitutes its 
thence. This is suprnmeutfll non-cmpirical consciousness. The 
self Ims consciousness of objects, through the mind (chtal. 
When the niiud is destroyed or merged in prakj ii, the liberated 
self has transcendental objectless consciousness. 


The mind is the substance (dharram) which abides in its. 
states. U persists in its changing modes (dhftnna). The mental 
ui<»des or processes (vrttii are always changing, since sattva, 
rajas, and tsina* which constitute the mind are restless ami 
active. 1 The mind is modified by change of quality (dharina- 
panyltna), change of mark (laksapapaiinjlmfl), ftD(i change of 
Slate (aYrLstMpuruiamaj, 

Paianjali speaks of tilt mind as a stream (cUtnnadJ) of 
mcatol modes. But it is not a mere flux of mental states with 
no substance persisting in it as the Buddhists hold. They 
regard the mind as a more i*ydtic continuum of cognitions, 
volitions, and di^pw^idorLs fv^ana^antana) 

There are five kinds of mental modes, valid knowledge 
ipramana.l, illusion i.vipaiyayai, imagination Rikalpa) ,i ct|1 
(nidral and recollection tsmrti). The first two have L„n 
discussed tinder cpisitinology. 

Imagination (vikalpaj is □ mental inode which k objectless, 
and depends upon the mere cognition „f a wmd. For instance 
the idea of the horn of a itair or the idea of a skv-fiov. tr ^ 
imagination. These ideas are objectless. They have no real 
objects corresponding to them. They ore edited in fa mind 
by the corresponding Words. In valid knowledge there Vre 
three elements, a word, an object, and a cognition But in 
traction the object is absent. There k „ ^ 

poudiug lo a mere word. Imagination attributes difference to 
non-different tlung, We speak of Wioo*** of 

Here we treat cdubojousuess as an attribute of the self which 
i> a substance. But, m reality, conscioinutess is tile self ■ it k 
ite essence. Imagination attributes ako non-difftreuce to 

******* w«^nhtacai 
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is a stale Ot the mind winch is a substance. There is a 
difference Itlivcen 11 substance and its state. But here we !itat 
ilit niititl and its distracted state as identical Imagination is 
not vtdid knowledge. since it is objectless. It is not illusion, 
since, though it attribute difference to identity mid identity to 
difference like an illusion, it continues to be a cause of action 
even when it is contradicted by valid knowledge, while an 
illusion cannot induce action when it is contradicted. VVe 
continue to speak of 'consciousness of the self," ‘distracted 
mind", ‘bora of a hair', ‘sty-flower’ r and the like, though we 
know that there are no objects corresponding to them. 1 

Sleep (uidrB| is a mental mode which apprehends the 
ah-dice of all waking and dream states. It is a particular kind 
of apprehension {pratyayavise^al, since it is remembered on 
waking from deep. Recollection presupposes previous appre¬ 
hension. I remember: I slept happily; my mind is trans¬ 
parent ; it produces clear knowledge. This is recollection of 
sleep under the influence of sattvn. Or I remember; 1 dept 

unhappily ; my mind is restless and wandering’- This is re¬ 
collection of sleep under the influence or rajas, "r I remember: 
‘I slept heavily ; my body is heavy ; my mind is fatigued and 
bury". This is recollection of sleep under the influence of tarn as. 
So the Yoga regards sleep as a distinct mental mode appre¬ 
hending absence of winking and dream cognitions. The Xynya 
holds that sleep is mere absence of all cognitions, since the 
external wns^—organs .ittJ the mind arc inoperative. But the 
Yoga holds that it is a distinct apprehension, It is a mental 
mode fvrttj' as distinguished from the mere absence of all deter¬ 
minate cognitions. It is an indefinite and indeterminate mode 
of consciousness. The Advaita Vedintn regards sleep as a 
mental mode which apprehends nescience fajSana!. The Yoga 
regards it as a mental mode which apprehend* tamos which 
conceals the hnddhisattva. Tamos overpowers sattva and raj as 
nf the mind in steep. When sattva influences bunas in sleep, 
we lines sattvjka sleep. When rajas influences tamos in sleep, 
we have rafasa sleep. When tnmas completely overpowers 
sflttv* and rajas in deep, »c have tfimaso sleep * Recollection 
ism [in is a mental mode which reproduces a past apprehension 
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of an object. Apprehension {antibhnvai manifest an ubject and 
its cognition, [t leaves a subconscious impression or disposition 
fsaniskarai m the mind. It produces recollection (sniftil which 
reproduces both the object and the apprehension. But in 
apprehension the cognition is prominent, while the object is 
prominent in recollection. 1 Recollection catmot apprehend 
tnore than the object received in the past. It may apprehend 
le?s than the perceived object. There can he recollection of 
Valid knowledge, illusion, imagination, ski-p, and memory, 
which are perceptions as everted**. All cognitions as 
cautions are perceived by the self. They leave behind mental 
depositions which produce recollections.' Dispositions and 
recollections dlJe to thcir revival are of the same fcind Die. 
posmons and perception which produce them are of the same 

, InspOSitiQia product recollection- Recollections attain 
produce dictions. Their causal relation and temporal 
sequent- cannot 1* broken even by the burner of time and space.* 
Deposition* are the causes of recollections. Perception of sraiibw 
objects, merit ami demerit, thinking, and the tike ar, only 
excitants of dispositions Revival of dispositions depends tipyo 
the removal erf obstructions like sleep and other defects * There 
are two kinds of recollection. The object of one kind is 
imaginary (bhtivimsmartmys). Dream is tills kind oi rccollec 
tn>ii. Its objects are imaginary. The object of another fci n d 

Waking recollection is of 
th s kxnd. The five kinds of mental modes are either afflicted 
Ikh^tal or mwffhcted (aklifpij. The former are Lhe causes of 
nulictioR* and bring about merit and demerit. The latic-r hr„.„ 
.bout discrimination between self and not^lf 
the -.nasal activity of sattva, rajas, and Iannis a 

2*5C£r——A XSzs: 

False knowledge favidya! j 9 the cause of all other c 

afflictions ' bo afflicted mental mode* arc due to avidyd aat i 
lead to laindage. Lrinfflicted mental modes are due tri diseri 
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each other. Still they are interspersed with each other. 
I n-iihieteJ ns until niodv^ occasionally intervene in the stream 
\'f dieted menu! mode*. Afflicted mental modes occasionally 
intervene in the stream of nnofUicied mental modes. There are 
momentary flashes of discriminative knowledge and detachment 
in persons entangled m empirical life. There are occasional 
lajises into ignorance and passions 14 persons oho are hnhitually 
enlightened and detached. Afflicted suites produce afflicted dis¬ 
positions. 11nafflieted states produce UttnfSfcted dispositions. 
The wheel of empirical life is .< perpetual cycle of afflicted and 
unafflicted mental modes and dispositions. When they are 
completely destroyed by discriminative knowledge* the mind 
attains the translucent nature of the self nr is merged in 
prakjftL* Tin? Yoga enjoins complete arrest of all mental modes. 


IT. Ajjiictiont {fihla'j 

Patanjali mentions five kinds of afflictions (klcsa), Hi-- 
knowledge iavidyat, egoism jasmitn), attachment frags! aver- 
-1011 (dvcfo), and instinctive fear of death faliliinivesni J Fatoe 
knowledge (avidySi consists in knowing tin non-eternal a> 
eternal, the impure as pure, the painful as pleasant, and the 
not-self as the self.’ Tlic impermanent earth is known as per¬ 
manent. The impure and ugly body composed of blood, flesh, 
and bone is known as pure and beautiful. Tints vice is known 
as virtue ; evil is known ss good. Worldly enjoyments, which 
are really full of patu, mv known us pleasure. The not-self is 
know tr as the self. The external objects, conscious or im- 
Cotucious, which arc means of enjoyment, the body, which is 
the vehicle of enjoyment, and the mind, the interna] organ of 
enjoyment, .'li known os the self. Vvasa dearly states that 
nvidya is positive false knowledge. It is neither valid knowledge 
nor absence of valid knowledge. But it is opjxjscd to right 
knowledge. 4 Vijfianabtufcftt distinguishes between the Sbhkhya 
view and the Yoga view. The Sarbkhya regards avtdya as non¬ 
discrimination laviveba) or lack of adequate knowledge, while 
the Yoga regards it as a determinate knowledge <vist§!a-jMaa) 
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which apprelaends one object as another a? the Va^se^ika holds/ 
Egoism consists in false identification of the eousoiou* 

seif and the unconscious buddhi with trach other. Rxpcrieuet 
(bhoga) is due to this false sense of identity or egoism. When 
ilia discriminative knowledge of tbe self a* distinct from the 
mind emerge-^ experience ceases and the self realize* its in- 
Lrmsic freedom or insolation (kaivalya). Tile self is eternally 
piue, indifferent, and conscious But buddhi is impure, full of 
attachment and aversion, and unconscious The self is im¬ 
mutable. But buddhi is mutable, Confusion of tjieni with each 
other 1 &ack to bondage Discrimination of them from each other 
leads to liberation." Vijuanabhik^u ilistLiLguKkc* between 
lividya and ftsmiti. Avidya consists :ii the self-srcusc which 
apprehends the difference and identity between the self mid 
buddhi in e general way. It does not apprehend the absolute 
identity between them. But asmiti succeeds uvidyS stnd is 
produced by it. It consists in attributing the qualities of buddhi 
tu the self in such forms as T am the nvkr\ 1 am happy', and 
the like. It apprehends the absolute identic between the self 
and buddhi. Avidyl is the cause of a^-Ttiitu 1 

Attachment (ruga) is the define for an object which yielded 
pleasure in the past and is remembered now. It spring* from 
tbe recollection of pleasure. It also arises front the apprehension 
of pleasure. Attachment is yearning for an object perceived or 
remembered, which is the means of pleasure. It is due to svidya 
Pleasant objects are really painful. Painful objects are wrongly 
known as pleasant. A liberated person js free from attachment * 

Aversion (dvejai is anger towards an object which yielded 
pain in the past and is remembered now. It springs from the 
recollection of pain. U spring* also from the apprehension of 
pam. It is produced by an object perceived or remembered 
which is the means of pain. Aversion is a kind of desire [[ 
arises from the thwarting of attachment. It is due to avidva 
Pam ts not tut attribute of the self which is indifferent A 
libenued person is free from aversion . 1 

Fear of death [abhinivesal is instinctive. It is noi due m 
perception, infe rence, or testimony in this birth It is due to 
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ilu: I>redis[»skirjti_s of tin; apprehension of pain of death, in many 
pii^l births. It ii common to the vise and the ignorant. It is 
tile Mtprt^iioD of the instinctive urge to cling to life. It is the 
manifestation of the primitive will to live. It is $ kind of desire. 
It is the strongest desire. Ii is due to ftvitJya. It springs from 
misapprehension of the body ss the self, 1 

The afflictions arc so called liccaiise they afflict litt- empiri¬ 
cal self ami bind it to empirical life of birth and death. They 
art caused by false knowledge favidva). Sr* they are regarded 
as its different kinds. Egoism fas.tnita) consists in mistaking 
tlic not-;e]f for the Self. Attachment (raga) consist in mistake 
tug the impure for the pure. Aversion consists in mistaking 
fiii; really pimmil fur the pleasant. Ft-ar of death consists in 
mist liking the transient for the eternal* Afflictions strengthen 
the causal efficiency of sattva, rajas, and taums, ivith the 
aid of seen and unseen agencies, and bring about the r n u sa l 
series, buddhi, ahariikam, sense-organs, and the body. They 
ure the springs of actions. Actions generate merit (dhnnnfi) 
and demerit ladhannaj They generate birth (j3ii|, length of 
life (aynh> and enjoyment and suffering {hhogal. All afflictions 
are due to false knowledge (avidyii which can he destroyed by 
right knowledge, 1 The Yoga, like Spinoza, regards cmotions 
and passions as intellect uu| disorders which cun be cured by 
true knowledge. 

Egoism, attachment, aversion, and fear of death are either 
dormant (prssupta), or attenuated Itanii), or intercepted 
IvicehitULal, or manifest fudlral or functioning on particular 
objects. They are dormant when they exist in the mind as 
subconscious potencies (&ktil or seeds (bija) which are mani¬ 
fested by their proper objects The minds which are merged 
in pnilqti (prakttiildfl) have dormant afflictions. They are 
awakened and generate birth and death. Hnt the subconscious 
potencies of afflictions are completely burnt np by perfect dis¬ 
criminative knowledge iprasadikhyanai in persons who have 
achieved emlwdied release tjivunmukti), The burnt seeds of 
afflictions can no more germinate and brinn on birth and death. 
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The aiHjcUons are attenuated, when they are overpowered by 
the thought ol opposite excellences. The yogi os have 
attenuated afflictions which become fit to r bedtig exterminated. 
The afflictions are intercepted, when others eotne into the focus 
of cori^iousiiess. When attachment comes to the focus, anger 
ls intercepted and sinks into the sribcp&ftckui*- ’When attnth- 
in cut for one woman comers to the foCU*, attachment for some 
other woman sinks into the SRhconsciotts and will comt to the 
focus in future. The biter attachment h in an intercepted 
condition. The afflictions are manifested when they function 
on particular objects. Attachment Mt for a woman is in n 
manifest condition. The f^ersans attached to worldly enjoyments 
have intercepted and manifest afflictions False knowledge 
javidyaj is the cause of all other kinds of afflictions In their 
dormant, attenuated, intercepted, and manifest conditions 1 
Egoism cam Ik overcome by djftcrfaittJlIititl between the <v\f 
and tilt unt-vdf. Attachment :iiui ,i version can be overcome 
by indifference. Instinctive feat of death can be overcome 
by fearlessness due to extirpation of the will to live. False 
knowledge can be overcome by right knowledge. The will to 
live is the strongest desire. It can be destroyed only when the 
mind is destroyed. It cannot be destroyed by mere knowledge, 1 
Afflictions are subtle (suk$maj to the form of potencies 
(KuhskSral They can be destroyed with the mind, when it 
is merged in Ptakrti/ Tht: Yoga enjoins complete arrest of 
afflictiom-i and their dispositions. 


13, The Threefold Pain l, Taps irtiya) 


FaUuljali mentions three kinds of pain, parii.iamadnhkha. 
tajviiduhkha. and ssiusfclradubkha. Worldly pleasures are 
ultimately painful Thirst for sensual pleasure is never 
completely quenched by enjoyment. It i-s aggravated by enjoy¬ 
ment. So senrnal pleasures are painful hcerni^ their conse¬ 
quences arc painful The consequential pain involved in 
sensual pleasure is p^ri^imafliibkbii. Attachment to sensual 
pleasures involves aversion to those who thwart the desire for 
their attainment. Aversion or anger is painful This kind of 
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pain is tap.idn^khii. Apprehension of pleasure! generates a 
disposition (sarftskira) of pleasure. Apprehension of pain 
generates a deposition of pain These dispositions generate 
recollections of pleasure and pain. The recollections of 
pleasure and pain produce attachment and a version. These 
produce mental, verbal, or bodily actions. Actions 1 benefit or 
injure others, and so produce merit (dhaima) and demerit 
(adimoto]. Merit produces pleasure. Demerit produces pain 
Thus the cyek of pain due to dispositions goes on. This is 
sari i* k^radu^ikh a. 

The mind by vl> very nature suffers from pain. It is 
oonijjos^tl id L at tva s rajas, and tarn as, which are contrary so 
their nature and always active. They arc in constant conflict, 
with one another. So the mind always undergoes modifications 
which are attended with pain. There is a conflict among 
pleasure K pa in* and delusion. There is a conflict between 
knowledge and ignorance* virtue and vice, detachment and 
passion, powerfulness and powerlcssmess. So pain is inherent 
in the nature of mind and mental modes. All is painful io 3 
discriminating person. 1 Avidya is the cause of all these kinds 
of pain. Hiyiii knowledge fsamyagdarfianal is the cause of ils 
destniction, So a yog In takes refuge in it- J The three kinds 
of pain described by tl:e- Yoga arc subtler titan the three [duds 
of pain described by the SlAkfayn. w,, P®bt caused by 
physical objects (adhihhftutik&b pain caused try bodily and 
mental disorder* bl-liiyatinfkab and pain caused by e iUIhlt- 
uatiTra] agencies bidhidfliviks?, The Yoga, like the Sitmkhy.9, 
was profoundly influenced by the pefsimi^m of Buddhism It 
enjoins complete CTt&|mtion of M kinds of pain which nl-o 
arc recognised by the Yoga 1 

ID. Disfotiiions lSayh$k£*a\ 

The Yoga speaks of Lbc cognitive, affective, and conative 
dispositions * it speak* oi the prenatal dispositions o£ past 
births. They may be called predispositions Valid knowledge, 
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perception* Inference, and testimony* illusion. imagination* 
sleep, and recollection leave subconscious Impressions in the 
mind, wMch generate their recollections/ These subconscious 
impressions are cognitive dispositions Ijiianaja sutfiskfir&Jr 
They are the causes of recollections. Afflictions are feelings 
and emotions* They are the springs of action. False know¬ 
ledge, egoism, attachment, aversion, and fear of death leave 
behind subconscious impressions in the mind. They arc 
affective dispositions |klesasaihskarnj/ They do not produce 
recollections. They produce afflictions. Emotional dispositions 
produce emotions. Good actions produce merit (dhunmij Bad 
actions produce demerit iudliamm). r Merit and demerit ire 
Donative dispositions [karroasaya). Tliey produce fruits ivipaka) 
in the forms of birth Ejatil. donatio D oE hie (ayu$) and 
exjKhrieiicu fbhoga)/ The same mind dings tu the empirical 
self which transmigrates from out- body to another modified 
by the: predispositions (va^ima'i of the good and bad actions 
jperformed in all the previous births. These predispositions 
constitute the racial unconscious transmitted from the indivj- 
JutTs own past lives to the present life/ 'finis cognitive dis¬ 
positions produce recollections. Affective dispositions produce 
afflictions or emotions. Conativc or volitional dispositions, 
virtue and vice, produce birth, duration of life, and experience.* 
Mental mode*, affli cted and unaffllcrted, and their dispositions 
iHirpetually go round and round m the wheel of lifeJ All dis¬ 
positions are attributes of the mind (dttadhanusk 1 The Yoga 
enjoins extirpation of all psychic dispositions/ The sub¬ 
conscious can be controlled by the conscious. The subconscious 
dispositions can be extirpated by mental discipline. 11 


3D. T/iir Levels of (ctitoMiunril 


Vyasa mentions five levels of attention or stages ol the 
mind: 111 distracted (kgrpia), (2) infatuated (muffin) k (3) occa¬ 
sionally steady {vik^ipta), (4) one-pointed Eekigrah and 
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(£jj restrained Ininiddba/ (L) Thii distracted (k$iptn) mind, being 
overpowered by rajas, becomes extremely unsteady and t retro* * 
verted (b&hiztitakha) and lit* constantly from one object to 
another* which the source of pleasure or pain [2) The in- 
fa mated mind iniQ^bal being overpowered by tama^, is fixed 
on unrighteous actions under the influence of anger and other 
violent ernotiuiis. It loses the power of distinguishing between 
right and wrung. Lt also sinks into li5tiess.ne*s t drowsiness and 
sleep under the influence of tamasj and has dispersed attention 
or absolute inattention, (3) The occasionally unsteady (vik^iptai 
mind being infEuenced by sattvft, though unsteady for the most 
part, becomes occasionally steady, wi thdr aws itself from painful 
objects, aijd Gxcs itself on pleasurable objects. 1 Its persistent 
unsteadiness is cither datura! or due to physical or mental dh- 
tractions 1 These three stages of mind arc unfit tor concentration 
fsamadhi) (4) The oiiu-pointed tekagTa} mind, under the in¬ 
fluence of pure sattva p is wi thdrawn from all ntbe? objects a ad 
focussed on one object r cither physical or mental, and Bias an 
imfljckeriog cognition of it. There is complete intro version in 
this mono^idie stage/* The restrained [mruddha* mind, under 
the influence of pure sattva, arrests all mental functions, and 
retains only subconscious dispositions according to Vaeaspsti. 1 
Vijnanabhlk^u also holds the same view 1 But Bhojrtdeva opine- 
that there is complete suspension of ah mental modes and sub¬ 
conscious dispositions in the restrained (mmddba) stage of mind. 
Yoga or complete arrest of mental functions is possible in the 
Last two stage*. r All mental modes are attended with pleasure, 
pain, and delusion, and should be suppressed. 1 The Yoga enjoins 
the complete suppression of all mental modes and eradication 
of all mental dispositions by rigid discipline of the body, the 
vital forces, and the mind, and moral practices. 


V, Elkict 


The Yoga enjoins the path of action (kriyayogal and the 
path of knowledge (jnanayogaf for the attainment of complete 
freedom or isolation fkaivalval of the self. The path of know- 
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ledge include the yogic practices (yogihgab This is superior 
to Lhe path of action which is intended for persons of inferior 
intellectual and moral equipment. The path of severe mental 
discipline and cultivation of right knowledge is aid table for 
introverts. The path of action is suitable for extroverts Both 
the pathb tHEiy be followed by a person. Perform mice of righte¬ 
ous actions and dedication of them and their fruits Lo God will 
purify the mind and make it lit for concentration. Then the 
body, the vital forces, the sense-organs, and the mind can btr 
controlled and disciplined till all mental modes and lheir dis¬ 
positions are completely eradicated and the sell shines in its 
eternal glory- and effulgence. 


21. (T) The Path 0 } Action [knydyogu) 

The Yoga gives a psychological analysis of voluntary action. 
Feelings and emotions (fclesal are the springs of action. Pleasure 
generates attachment. Pain generates aversion. Attachment or 
aversion generates volition (pray at nab Volition generates 
mental, verbal, or bodily action (cesta) Voluntary action either 
benefits others or injures others. Socially useful action produces 
virtue or merit (dlianual in the self Modally injurious action 
produces vice or demerit !|atlbarnia) in it. Merit is the predis¬ 
posing cause of treasure. Demerit is the predisposing cause of 
pain Thus the cycle of afflictions actions (karma), 

merit and demerit ot [natttides of actions (kanrtaiaya) p and their 
fruitions m the form of birth Ijati), duration of life Sayuiji, and 
experience thho^a. 1 g«>es on. False knowledge (nvidya) is the 
root cause of ihi* cycle of rdlhctinns and actions. 1 

Tlte Yoga gives an ethical divisson of voluntary actions, 
it recognizes lour kinds of actions, black* white and black, white, 
and neither white nor black. Actions of vicious per^on^ such 
a* killing and die like are bind; or unrighteous. They produce 
vice or demerit jadharma), Actions which are done through 
the aid nf external agents either benefit others or injure others. 

It they ore benificial to others they produce virtue or merit. 

If they arc injurious to others, they produce vice or demerit. 

Animal sacrifice with the help of a priest is white-blade. It 
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gives pain to the animal, and is therefore black or iinnglUSJtis. 
It involves payment of fees to the priest, end is therefore white 
or righteous- It is partly righteous end partly unrighteous. 
Austerities, recitation of the mystic syllable 0*n r the study of 
the scriptures, and meditation are independent of external 
agents. They are not injurious to others. They produce only 
virtue or merit. They are white or righteous actions \ogius 
who have overcome their afflictions never commit sins and give 
pain to others. So they do not produce vice or demerit. They 
completely surrender their actions and their fruits to God. They 
perform their duties without any attachment. So their actions 
do not produce virtue or merit, They are neither white nor 
black. They are bey odd good and evil. Such yogi ns are 
liberated in an embodied state. They will attain disembodied 
release after the death of their bodies. 1 White, black, and white- 
black actions produce merit and demerit. They revive disposi¬ 
tions of similar actions favourable to their fruitions in the forms 
of birth, duration of life, and experience. But uou-whitc-non- 
black actions do not produce merit and demerit. They do not 
give rise to embodied existence,* 

Introverts are fit for the yoga But extroverts (vyutthitn- 
dttaj arc unfit for it. They should adopt the path of action 
fkrivuvogS) They can purge their minds ut merit, demerit, 
and dispositions of avidyS and other afflictions accumulated in 
in numerable births by continuous performance of enjoined duties 
without disturbing the harmony of the bodily humutirs- 
Extroverts should undergo penances, recite the mystic syllable 
Otn, study the scriptures, and surrender all their actions and 
their miits to God.* If all actions and their fruits are resigned 
to God, they lead to absorptive concentration (samadhi) which 
gives rise to intuition Iprajfiil which can know all things in re¬ 
mote time and space.* Kriyayogn can attenuate afflictions and 
generate sjunSdhi. It makes -Afflictions unfit for actuating actions 
and producing merit and demerit. It has the same action ou 
afflictions as discriminative knowledge has on. them. Just as 
the fire of discriminative knowledge (pra-SariikhySnagni} almost 
hums up their seeds or dispositions, fiO actions free from attach¬ 
ment and dedicated to God make them unfit for producing effects. 
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When afflictions are attenuated and become unproductive, dis¬ 
criminative intuition of the self (prajna) free from all taint of 
afflictions emerges ami can destroy the productivity of the gtujas, 
sattva, rajas, and lamas, and bring On release. Thus ths path 
of action jkriyayogal also leads to absorptive concentration 
(samadhi). discriminative knowledge (saUvapttra$anyatAkhyati), 
intuition (prajfifl!, and liberation.' 

23, (TIJi The Path of Yoga; Y ogMga 

Patanjali defines yoga os complete suppression of all mental 
modes or processes (ciltavfltminidhaj. 1 Vyisa defines it as 
absorptive concentration (samadhi). It is a universal attribute 
of tiie mi ltd. 1 All persons can attain yoga by repeated 
practice (abfayasa} and detachment (vniragya).' The dis¬ 
tracted {kjtjital, infatuated (mudhnl and occasionally steady 
(viksipta) minds are not fit for yoga. The on e-pom ted 
(ekagral and restrained Iniraddha) minds are fit for it.* 
"Yoga can be known by yoga ; yoga can be accom¬ 
plished by yoga ; lie who is not deluded by occult 
powers (siddlnj delights in yoga for ever”, 1 The yogtn only 
knows the nature of yoga. He only can attain yoga by severe 
mental discipline or yogic practices. Yoga generates occult 
ftowers, clairvoyance, dairaudience, thought-reading, thought- 
transference, and the like. If the yogis is infatuated with them, 
he falls from yoga, [f he is indifferent to them, he will delight 
in yoga for ever The yogic practices only can lead tile yogin 
from a lower stage to a higher stage. Yoga is not theoretical 
or speculative. It is practical The art of yoga Ls a matter 
of constant practice and severe discipline of the body, the vital 
forces, and the mind. It is pre-eminently an art of mental 
discipline. 

The Yoga enjoins the practice of restraints (yam a) obser¬ 
vances Jniyama), bodily posture (hm), breath ‘control 
fprajxSyimaj, withdrawal of l be sense-organs fpratvaharst) fixa¬ 
tion of attention (dharonaj, meditation (dbyinaj, and absorptive 
concentration (sgroldhi) as aids to yog* (yoganga)/ 
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II) The first discipline of restraint [yatna) consists in non- 
injury (ahirfisa), truthfulness in thought and speeds (satyaj, non- 
stealing Insteyd, semal restraint (bran nj scary ah and non- 
accept .anew oi uuuecessiy gi ^ 1 These are negative virtues, 
Nun-injury (ofaimsal consists in the absence of cruelty to all 
creatures, in ah possible ways and at all tunes. It is tenderness, 
good will, an d kindness for all living beings, = AbiriisI U non- 
killing. Killing Oiimsa) is the root of all evils. So it must be 
shunned by all means. Non-injury is the root of alt other 
negative (yama) and positive virtues fniyanial. So absolute 
non-tit jury is prescribed by the Yoga system." ‘Thou shalt not 
kill/ Animal sacrifice tor a religions purpose ia forbidden The 
Saihkbya T the Yoga, Buddhism,, and Jainism agree on this point. 
Truthfulness consists in the harmony between true thoughts 
and words in conformity with the good e t all creatures. The 
words must be spoken for the good of all creatures. They must 
not be spoken for doing harm to others, If they are spoken for 
the purpose of doing harm to Others, they cannot be regarded 
as true and righteous. Truthfulness in violation of the good of 
others amounts to falsehood. It must be in harmony with the 
welfare of the sentient creation. Absolute truthfulness regard¬ 
less of its social consequences or welfare of hranacuty and animal 
kingdom is forbidden. The Yoga is not egoistic and ascetic in 
its ethical attitude. It is altruistic and has a ring of Ideal 
Utilitarianism in it- Truthf ulne ss involves harmony of thoughts 
with facts which must be guaranteed by the speaker. A truthful 
person must vouch for the truth of his words. He ought to 
state what he has perceived* * or inferred, or derived front * 
reliable authority If his words deceive tbe hearer, or produce 
error in him, or are unintelligible to bim p they are not true. 
A truthful person must have valid thoughts in his mind, speak 
them out correctly , excite similar thoughts in the hearer's 
mind, and his words most be conducive to the welfare of all 
creatures . 4 Truth fulness involves harmony of tbe speaker** 
thoughts with facts, harmony of his thoughts with his words, 
harmony of his words with the hearer 1 * thoughts, and harmony 
of his words with the welfare of the sentient creation. Veracity 
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ttiuft be consistent with the welbeiog of humanity (lokahita). 
If its consequence is injurious to others, it is not real veracity, 
but a semblance of it [satyAbhasiij, The Yoga gives a strict but 
humanitarian conception of truthfulness. Hypocrisy, flattery', 
deceit t and truthful words injurious to society are falsehood. 1 
'Thou shall not lie in thought, word, and deed*. Theft is 
unmoral misappropriation of others' possessions. Sun-stealing 
Ustcyn) consists in not merely misappropriating the property of 
others It is not merely non-thieving as an overt act. It is lade 
of irtced IflfljjfhS), It is an tut of mind (tnSmasa vyapural, ‘Thou 
shnlt not steal*. ‘Thou shall mn covet others' wealth*. iiexual 
purity fbnalmiacarya) consists in restraint of the sexual organ 
and all other sense-organs with regard to the object of sex- 
gratifientiun. Recollection of the sexual act, tali about it. 
Aporl and secret conversation with a woman, watching her 
limbs, sexual desire, and resolution to indulge in sexual pleasure 
and overt sexual act are the eight kinds of wx-giaijfication! 
Nsx-restraint consists in restraining the sex-orgaa and all other 
sense^rgans with regard to its object.* 'Thou shall not commit 
adultery,* Thou shaft not lust after a woman*. The Yoga 
enjoins absolute sexual continence, Non-acceptance of gifts 
(aixtrigiaha) consists in abstaining from acquiring objects of 
enjoyment. It consists in non-acquisition and noii.pbsscasiau, 
A person devoid of greed realizes that acquisition, preservation 
ami expenditure of wealth are tainted with the faults 0 f 
ment and violence or exploitation. Hence lie escheiw weilth 
and other objects of enjoyment. Non-acceptance of gifts ‘ 011 
*“** to accepting nothing but what 15 absolutely necessary for 
one's bare subsistence.' 'Thou shall not own dnd pa5Sf J 
property These are the ymm or negative virtues. Thev are 
universal categorical imperative. They are the great 'v 0 ws 
which must be observed by all. They are unco^ditiondTv 
obligatory. They arc not limited by time, pb, M flr 
purpose. The fishermen cam their livelihood by kUli™ \Z 
«“# 0 *. A »« m.y ttacAn tat t» „ ii, »„ ui 
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will not Mtt life on an auspicious day. Qr he may resolve 
'that be will not kill life except lor gods and Brahmins* * 
Kfatriyas kill only in the haul* field. All these acts of tilling 
ihimsft) are abM>tuie!y faibidden -Con-killing, truth fulness P non- 
stealing. sexual restraint* and non-acceptance of anything but 
what is absolutely necessary for hare subsistence ought to t>e 
<*bsery*d luiconslitioiially uttd uni versa! Jy, unlimited by cast c 
cr profession, place K time, and purpose without any exceptions. 
They arc the great vows which are universally obligatory. They 
ought to be observed in all spheres, in all possible ways, with 
regard to all objects. They are unexceptionable. 1 These coitus- 
■pond to the great vows (mahSvrata) of the Jatims. 

[21 The second discipline of observance (luyaraa] consists 
in cl eanlin es s (sauca), contentment fsacto$a) a austerities 
{tupush study of the scriptures (svadhyayah and resigna¬ 
tion of all actions to God fisvaraprapidhana). Cleanli¬ 
ness is of two kinds, external (bfthym) and internal (ibhynu* 
taraj, The former is cleanliness o£ the body by means 
of water and other purifying articles. The Latter is cleanli¬ 
ness of the mind by purging it of all impurities, attach¬ 
ment. aversion, pride, conceit, envy, and the like by cultivating 
.good will, compassion, and cheerfulness. Contentment consists 
in lack of desire to acquire anything but what corner of itself 
without exertion and what is absolutely necessary for bare Liveli¬ 
hood, Austerities consist in the habit of enduring hunger and 
thirst, heat and cold, sitting and abiding, nim-speoking, mm- 
communication of desires even through gestures, and observance 
of vows involving physical hardships, Svadhyaya consists in 
studying the scriptures, or reciting the mystic syllable 0m t and 
meditating on God. Kvarapm^idhana consists in surrendering 
all actions to God, the supremo teacher- 1 It does not mean 
meditation cm. or devotion to God, which is included in sumac hi 
or absorptive concentration* The restraints lyanial arc negative 
virtues unli mi ted by time, place, and other drimmstanees- The 
observMp&fl (myamaj are positive virtues limited by time, place f 
and other ckciumtattcvs. They are not universal great vows. 1 

Sins are counteracted by thoughts and habits uf opposite 
virtues/ Vicious baht is are bruken by culti vating opposite 
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virtuous habits. Sins are erf three kinds, They arc cither done 
(krta), or caused to be done (karita), or approved (annmoditai. 
They are actuated by greed, anger, and delusion. They art 
extremely violent, or mild, or the least in Least. They arc 

counteracted by the constant thought that they produce infinite 
pain and false knowledge. They cannot be overcome by fixing 
onr thoughts on them but on the opposite virtues.* The mind 
is purged of its impurities by cultivating good will (maitril for 
all happy beings, compassion (kanini) for all distressed 
creatures, cheerfulness (uiudita! towards all virtuous persona, 
and indifference iupckga) to all vicious persons.* Attachment 
(toga; and aversion (dvc$3) also are overcome by good will or 
friendliness (maim).' Good will, compassion, and cheerfulness 
are the three thoughts fbhavani}, By focussing the mind on 
them powers of good will iniaitribala), kindness Ikarupobalaj 
and cheerfulness ImuditAbala) are aefluired. Focussing the- mind 
on these three thoughts brings about absorptive concentration 
(somadht). Concentration generates these powers nn/ailinglv 
Indifference (« r *k$a) to vicious persons is not a thought 
(bhivaaih The mind cannot be focussed on it. So it cannot 
bring on absorptive concentration. So it cannot produce power 
of indifference. 4 Wc have already discussed that afflictions 
fklcsai are overcome by the thought of opposite excellences 
fprntipaksabhavanai False knowledge (avidyaj is overcome bv 
right knowledge. Egoism (asmittl is overcome by disertmina 
tion of the self from the not-self Attachment <rnga} aild avcr ^ 
aion (dvejo) are overcame hv indifference. Fear of death 
labhinivesa] is overcome by fearlessness,’ Bad emotions and 
passions arc overcome by good emotions and passions This 
is a great psychological truth discovered bv the Yoga S yste 
'"” B . " » * “"“woUKt rf mo*™ Etlia. SlKka-j. 
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(3) The third discipline is bodily posture (asanat. It is 
a steady and pleasant posture of the body- It should not 
move- It should not be painful- It should not distract the 
mind. There are many kinds of postures, psdniesana, 
virttsaua, hhadra*ana, svxstika, and the like. The various 
postures of the body* are the means of controlling it and keep- 
ins it healthy and fit. They lone up the nervous system. 
They cun he learnt from experts. The control of the body is 
the basis of the yoga disc lipline, 4 

(4) The fourth discipline is breath control (praftaymnal. It 
consists in controlling natural breathing and subjecting it to a 
definite law. It consists in slow and deep inspiration (p&raka), 
retention of breath (kurabhakaj, and slow expiration [retakal. 1 
These three functions should be performed for definite periods. 
The time of inspiration, the time of retention of breath, and 
the time of expiration should be in the proportion: 1 , f and 2. 
The vital forces move the body. The mind has desire and will 
which arc expressed in bodily actions. So regulation of the 
vital forces leads to control of the mind Breath control is 
conducive to concentration of mind. It removes the crust of 
affliction from illumination of the snttvs of the mind. It 
removes the demerit which obscures discriminative knowledge* 
Breath control is the supreme austerity. It purges the mind 
of impurities and generates illumination of knowledge.' Tt cun 
be learnt only under the guidance of experts 

(§i The fifth discipline is withdrawal of the external 
sense-organs from their objects (pretyfbaral due to withdrawnl 
of mind from them. If the mind is withdrawn from external 
sensible objects, the external senses are automatically with¬ 
drawn from them. They do not follow their objects, but they 
follow the mind. They are fixed on those objects only or 
which the mind is fixed* The restraint of the external senses 
depends upon the restraint of the mind. It can be acquired 
by repeated practice, resolute will, and sense control 1 

The five disciplines of restraint (yarns), observance 
(myamah bodily posture iasanal, breath-control (prSfiSyama). 
and sense-control (pratyflhara) are the external aids to yoga 
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(bahirehgxisadhsnfl). The last three disciplines, fixation of 
mind [dhiranl), meditation (dhyitna), and absorptive concen¬ 
tration. or ecstasy (ssmfidhi) arc the internal aids of yoga (anta- 
rangasadbana*. They directly lead to conscious ecstasy (sum- 
jira: data Mtmad hi), * 

(0f The sixth discipline is fixing the mind on a particular 
object (dhiraofi). The object is cither Ultra-organic or extra* 
organic. The mind is fixed on the navel, the heart, tlie tip 
of the nose, the tip of the tongue, the middle of Llie eye-brows, 
the throat, and the like. Or it is fixed on an external object, 
the idol or image of a deity. Jiodily posture controls, the body, 
ftreath control regulates the vital forces. Withdrawal of the 
senses from lheir objects control the senses. Fixation of 
attention control* the mind. It requires withdrawal of the 
mind from other objects. It prepares the mind for meditation.’ 

( 7 ) Thu seventh discipline is meditation (dhymni.t It con¬ 
sists in the continuous flow of the same cognition of the object 
of attention undisturbed by any other cognition * Fixation of 
at tendon on art object to the exclusion of other objects leads to 
meditation, if the cognition produced by it continues unbroken 
for a long time. There is a continuous stream of similar cogni¬ 
tions of the contemplated object undisturbed by divannW 
cognitions.* 

(81 The eighth discipline is absorptive concentration or 
ecstasy fsamiSdlfi). It is the manifestation of the object of 
meditation only devoid of the cognition of meditation,* 
ldiarapi is fixation of attention on an object undisturbed by 
tiie cognition of any other object. DhySna » unbroken flow 
of the same cognition for a long time. There is manifestation 
of the object, meditation, and the self in it. Samadhi is mani- 
fertrd in it {arthennatranirhhusa). The self and the act of 
meditation are not manifested (svarupasQuyamiva. Only the 
ohject of meditation is manifested. If such samadhi continues 
for n long time, it is called conscious ecstasy Isamprajanta 
samadhi). When there is no manifestation of the object also, 
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jt is called supercoascious ecstasy (asunprajitata samadlu).* 
Fixation (dherafli), meditation {dhynnnj. and absorptive con¬ 
centration (camQdhj) on the same object together are called 
saihyatna. They are the internal aids iJWtaraffgiisiulhaiM) to 
conscious ecstasy, while restraint. observance, bodily pasture, 
breath control, and withdrawal of the sensm from their objects 
are the external aids (bahirangasidbima} to it. But they are 
the external aids to supcrconseicua ecstasy.’ 

The iierfortnanct of the eightfold aids to yoga (yogahgaj, 
external and intema], purges the mind of its afflictions, mani¬ 
fests right knowledge, which goes on increasing with the 
gradual removal of impurities, and culminates in discriminative 
knowledge of the true nature of the pure self as distinct from 
prekfti and its evolutes, body, sense-organs, and mind {cittft). 
When the impurities of afflictions, false knowledge, egoism, 
attachment, aversion, and the wil] to live are completely 
destroyed, the pure saltvn of the mind attains perfection, and 
is modified into discriminative knowledge fvivekakhyatiL The 
performance of the aid* to yoga is the cause of dissociation of 
afflictions from the mind (viyogakarann). It is the cause of 
attainment of discriminative knowledge (ptaptfkitatja). Vyiisa. 
mentions mue kinds of causes : il) cause of production (titparti- 
karapai ; (2J cause of existence (sthititaratpil : (3) cause of tnani- 
festatiott (nbhivyakukarnual j (4) cause of modification (vikara- 
klrsna) ; (51 cause of knowledge fpratyayskarwtat ; iff) cause 
of attainment (projitikSrapal ; (7) cause of dissociation (viyogu- 
karapat ; (8) cause of changing one thing rnto another (anyatva- 
karaiml ; (9) cause of preservation (dhrtikarutiflt. The mind 
is tlie cause of i>r odurtioti of a cognition. Experience and 
liberation are the cause of the existence and continuance of 
the wind, Light is the cause of manifestation of colour Fire 
is the cause of modification of rice into cooked rice. Another 
object modifies the mind into a different inode or cognition. 
The knowledge of smoke is the cause of the knowledge of fire. 
The performance of the aids to yoga (yogahgaJ is the cause of 
attainment of discriminative knowledge. It is the cause of 
dissociation of impurities from the mind. The goldsmith is the 
cause of turning gold into ;tn ornament. The body is the cause 
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<it preservation of the sense-organs. The gross elements are the 
cause of procreation of the body and other physical objects. 
These are the nine kinds of causes.* The budilkisattva is in 
the nature of pleasure and manifestation. When it attains 
suprunie perfection (prakar$Stiiaya), it naturally attains pleasure 
and discriminative knowledge. But they arc not manifested 
because they are obscured by demerit (adhamia) and tamas. 
\\ lien they are removed by merit (dhamia) or performance of 
the yogfcngas, the light of discriminative knowledge shines 
forth.' Viinauahbiksn states that the yogaftgas are prescribed 
for inferior spirants (mandSdhikarin) ; the path of action 
(kriyayoga), penances, study of the scriptures, and resignation 
of all actrnns and their fruits to God, is intended for the 
mcmocre aspirants (madhyamMlufcarito or extroverts ivvutthita- 
crtUP, Repeated practice (abhyasa) and detachment Ivairavval 

introverted ^ *** SUIW ” or as P irants fuKamadhikiriiit or 

or *T $*** petliu,ce - ^ lh>r study of the scriptures, 

or dedication ot all actions to God, repeatedly practised for a 

ong period, exhausts the afflictions gradually and generates 
concentration. * When the afflictions are attenuated bv the per 
lormaocc of actions (kriyayoga), the mental modes afflicted hv 
pleasure, pom, and delusion, which arc their manifest inno 
lions should he arrested by meditation <<ihy Sim , on discrimiaa- 
ive knowledge fprasamkhyaos) UU they become incapable of 
producing effects almost like burnt seeds (dagdhabijakalpaj 
Ue manu«t modes of afflictions be arrested bv J aiim ul 
human effort of meditation. But their miWto 
isamskara) are destroyed only when the mind fo which Umv 
subsist is destroyed or merged in cosmic egoism f«LS? 
Dispoamons are modes, of the mind. When the subLnce s 
destroyed, its mod« arc hound to be destroyed When th 
nuud attains liberation. It j s merged in its cJitW ^ £ 
romd ;s merged in cosmic egoism fasmital «}» ‘ L 
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33 Abkms& dflii Vaimgya 

The superior aspirant* or introverte can attain absorptive 
eoneentTation or trance (sattt&dhi! by continuous snd steadfast 
practice (abhyasal and detachment fvaMgya}. The stream of 
mind flows in two directions It flo^s through the den™ward 
channel of discriminative knowledge towards isolation (kaivnlyaj 
or complete independence of the self. It flows through the 
downward channel of non-discrimination towards empirical life 
(samsaraJ. It flows for good. It flows for evil. Empirical cogni¬ 
tions of objects are obstructed by detachment- Discriminative 
knowledge is manifested by steadfast practice of discrimination 
between the self and the not-sdf* The complete atsjtension of 
all mental functions depends on these two conditions, steadfast 
habit of discrimination Jjabfryiisa) and detachment (vairagya), 
The path of enjoyment is obstructed by dispasrinn for worldly 
objects. The path of liberation is opened by steadfast habit 
of discrimination. 

Steadfastness (abbysisa) consists In continuous efforts in 
performing the eightfold yoga practices which are tbe externa! 
and internal aids to yoga- It leads to the blissful minified state 
of mind (sthiti} due to the continued flow of mental modes 
dominated by sattva which completely overpower* rajas and 
tamos. The mind is not ruffled by joys and sorrows in this state. 
Sounds, tastes, smells, colours, good and evil things of the world 
cannot excite pleasure or pain In it- The mind attains the state 
of one-pointedness {ekagrata'L Steadfastness becomes (irmly 
rooted Mrdhahhiimi), when it is continued umnlerraptedty fox 
a long period. When the aspirant continues tM habit of per¬ 
forming the yogangas with austerity, absolute sex*restramt T 
meditation, and devotion, ho acquires firm steadfastness, and 
is not soon overpowered by dispositions of empirical cognitions 
(vyntthanasaifisfe^raj + and entrapped by worldly enjoymenU- 
Fjctroversioi! is remedied by introversion. Resilessness of mind 
can 1?e completely overcome by steadfast habit of concentration. 
Firm steadfastness can bring about the restrained condition 
Inirodha) of the min d.* 

Detachment (vairlgyal is of two kinds inferior [aparaj and 
superior fpant) Inferior detachment (apara vairagys) consists 
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in avirsjon to the objects of worldly mid heavenly enjoyments. 1 
Tile avaami is due to extirpation of desire for them. It is due 
to the understanding of their painful consequences. Women, 
food and drink, lordliness, and the like arc the objects of 
worldly enjoyment. Disembodied condition of merging in the 
sense-organs (vaidebyaj. merging in prakfli [pmkTtjlnyutvn;, 
and unalloyed heavenly Miss are the objects of other-worldly 
enjoyments. Inferior detachment consists in complete indiCer 
encc to sensible and supersensible objects of enjoyment even 
when tlse mind come,, into contact with them owing to the 
realisation of their painful consequences and discrimination of 
the self from tire not-self. Inferior detachment is of funi kinds ' 
ill yiitniniinasamjnii ; (2) vyatirekflfiadyM; {3; thtudriya- 

samjnn , (D vasikiirasaihjna, The yatnmanftsansma consist*'in 
the endeavour to destroy the auctions of attachment, aversion 
and other emotions and passions which direct the sense-oresm^ 

1° th %° h](xls IllteTeSt * subjective condition of atten- 
fion. If n 1& destroyed, attention to objects ceases- IW fan 
to evoke interest and therefore cannot attract attention Th 
sense-organs, are directed to their object by the mmd If it 
ts,-urged of attachment and aversion, it acquires complete in- 
difference to the object* of enjoyment-" The endeavour to 
d^tr-.y the impurities of nil,id is yatamanavairapya. Vyatirekr 
flamJnt consists in determining attachments to what objects W* 
not lieen destroyed, and in endeavouring to destroy ihom T t 
the effort to destroy the attachments that .till r*™ t - 
mind and direct the sense-organs to certain objects Tlii- & 
vyatirekavaitagya. Ekendriyasmfcjfta consists it, the^L 

° f “W™ Ivmtkyu) for enjoyment in the mind e^n 
after the sense-organs arc withdrawn from their obiarts ^ 
subtle sulKtonsci^ impressions of enjoyment ^^n ^ 
mmd in this condition. This is V S, 

subjad consists in destroying even the cagern^ # Sf®?* 
for enjoyment by extirpating the -iibcansoinut r tmi1 ^ 

of enjojTocmV T hc „; n j Ti d 

- » - 
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Vai^karavairagya Ls, the complete conquest of the sensible and 
supersensible objects of enjoyment. It is due to the knowledge 
of their consequential paitifuhuss. 

Superior detachment (para vairagya) consists in complete 
indifference to the gupas with their manifest and uumanifesi 
modifications due to steadfast practice' of discriminative 
knowledge of tlie self. The mind Ls purged of rajas and tamas 
and dominated by -Slittva which makes it pore and transparent, 

Supreme detachment is the culmination of transparence of 
mind- It is inert clarity of discriminative insight Unmtapriisada- 
iriatraj - The xspinmt who has acquired supreme detachment 
knotvt, that he has attained complete freedom or isolation, that 
hi* afflictions have been uprooted* and that his cycle of birth 
anil death has been broken, Supreme detachment is the culmk 
nation of knowledge which includes isolation in an eudiodied 
state J It is embodied release fjlvaiimukti» In inferior detach- 
man there are traces of rajas left in the mind. But in superior* 
detachment even these traces are destroyed and the pure saliva 
of mind Shiites forth- Tamos is completely removed by the 
pre-emilienee of sattvo in J>oth the- conditions. In supreme 
fk-tadimem there js absolute clarity oi discriminative knowledge 
of the self It is another name for embodied liberation (jivon- 
muktik It is dliamifttticghaaamadhi which consists in indiffer¬ 
ence to the discriminative knowledge of the self untainted by 
any desire for fruits - 


24 . Kinds Samddki 

We have seen that Vyasa defines yoga as concentration 
(samldlsi). which is a universal property of mind, and can be 
acquired by sIL The distracted (k^iptaf, torpid (mddhn)* 
occasionally steady (vik^ipfca) states of the mind are unfavour¬ 
able to concentration. Tht: one-pointed (eklgrn) and restrained 
(nimddhai stato are favourable to it. Samadhi is either 
ctinsdnua (sajnprajtiata) or supercensciotts lasamprajfmtaj. 
Thv former manifests the real nature of an object, wears off 
afflictions^ loosens the ties of bondage tn the shape of merit 
and demerit and inclines the mind to the restrained state, Tht 

YJk i- ifl 
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latter counts in the suppression of all mtnwl functions . 1 
Tbv iormei is concentration on an object (ssbija). The mind 
is concentrated an an object and identifies itself with it The 
latter is objectless concentration. The mind is not concen¬ 
trated on an object. It is devoid of all mentai modes nnd dis- 
poatiotis." 

Conscious trance Isaniprn^nata snmUdhi) is of ^ix kinds, 
il) Savitarka sumadhi is the coueentnitioii In which tJn_ mind 
identifies itself with a gross object (sthftk act hid together with 
its name (.sabdn} and cognition {]&§&}, In it the object b 
not manifested to consciousness in its pure form but associated 
and identified with ite name and cognition, though the object} 
the name, and the cognition are quite distinct from one 
another. It is called savitarka, since its object appears in 
trance-consetousnesa tsamadhiprajui) us associated with the 
determinations of its name and cognition j&brifirtHpjziikii&vi- 
fc&lpfcnuviddhal. (2) Nirvilarka samadhi is the edneattration 
in which the mind identifies itself with a gross object devoid of 
association with its euiihl and cognition. In it the object is 
manifested to trailce^onscifiusn^io in its pure form (arthama- 
tranfrbtaasa) free from the recollection of its name. Even the 
cognition of the object is not manifested to trance-cotiscious- 
ness (warilpashiiyeva). Thi- kind of conscious trance is free 
from all determinations (vikidpa£unyaf. A (3) Savidfra samddhi 
b the concentration in which the mind identifies itself with 
subtle tamnatra* associated with the notions of time, space, 
and causality, nnd endued with manifest qualities which ate 
apprehended by one cognition * Hi Mrviclra samadhi is the 
coficemratjon in which the mind identifies itself with -subtle 
tanmalrus devoid of sabUtent, actual, and latent qualities, and 
yet capable of being endued with these qualifies, nnd f tec from 
association^ with time, space, and causality. Subtle tanmatras 
art manifested to irantc-c.>risdousnes5 in their true nature 
devoid of all determinations which ufc attributed to them, 
liven cognitions of the taiunitras are not manifested to tranoe- 
cousciousnnss IsvflnT^snnycvanhamatra prajaaj m this, kind 
of samadhi J The subtle objects of eoncentratiou ate not only 
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the tmmtltras, but also egoism jahrtifi1tftra)» buddhi. and 
prakfti. 1 (3) Armndlnugaia samadhi i* * the concentration in 
which the mind identifies itself with the gross senseis ans, the 
products of egoism (ahaihkdra) in which saliva with its bliss 
predominates- The mental mode “I am happy'* is manifested 
to trauce-conscioiisness as a direct and immediate apprehension 
fcak^atkaraJ.' 11 does not admit of two kinds, sananda and 
nir inatn lji-- 1 (6J Asnntoimgata samadhi ss the concentration 
in which the mind identifies itself with egoism (asmila I identi¬ 
fied with tile sdf. There \> a direct and immediate apprehen¬ 
sion of the mental mode T am' identified with the pure sdf. 
It does not admit of two kinds, sasnrita and KutastniU/ 

Vyasa comprehends ail kinds of Conscious trance {sampra- 
jnata samarihi) trader three classes; (I) grahya sornodfri or 

concent ratio] i on external objects, gross and subtle ; (2} 
^ralun^^amndht or concentration on the sense-organs ; |3t 
gTahitf'Sainldhi or concentration on the self. In these trance- 
cognitions the mind is. coloured by, and completely identified 
with, the objects, the sense-organs, and the self. This identic 
fication is called samapatti ,* VKcaspati indudes viurkamigata 
and vidiramigala s&miidhis apprehending gross objects and 
tan malms in gtahyoaumadhtp annndantigiUe samidhi appre¬ 
hending the sense-organs in gnihimuisainudhii and amiitiniigata 

sainnHlM apprehending egoism ip gr^httrsainSdhi * 

VijMiinbhiksu holds a different mew. Vitarkaqugata 
samadhi is concentration on gross objects and sense-organs, hi 
which there is immediate apprehension of their infinite pecu¬ 
liarities unknown Isefore. It is cither savitatka or nirvitarka, 
Viclrtnugata ^iiniidhi is concentration on tanmsfcras, abanikara T 
malmi and prokjti, in which there is immediate apprehension 
of their infinite peculiarities (asegavt&sosaksatkara). It is 
either ^uvicSra or nirriciia, Ananciauugatfl samadhl is concen- 
t rat ion on extreme bliss owing to the predominance of sattw. 
There is immediate apprehension of the bliss in the form T am 
happy + It does not admit of two kinds, siinanda and nirniiandji- 
Asoifffiitugita sainadhi is concentration cm the pure self, in 
which there is direct apprehension of it in the form T am'. 
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It has either the finite ^df (jivatimviiS w the supreme h± it 
(parainntiijanj for its tibjecl- It doc^ not admit of two kinds, 
siLjniia and uirastmta, Direct apprehension of the vdf 

(tevfllaptuu^ajfL^naJ is imletermii^te InirvikaJpa; only, it 
cannot be determinate. 1 

^Vitarkii, airritarka. ^ivicara, .mil mrmwa sarna&tvh :ire 

called *abija samadhi- They are concentration on objects which 
are their basis (alombaftaj. The first two are concentration on 
gr<*&> objects. The last two are concentration on subtle 
objects* They ©re kinds of sainprajitaia samadhi or conscious 
trance. They are allied sabija ©Iso because they contain seeds 
Ibijal of bondage. They are devoid of discriminative knowledge 
which dispels false knowledge (avMv^j, 

NinicSra fiftmaflhj or concentration on subtle objects free 
from all determination* of time, space* and causality, purges 
lUe mind of the impurities of rajas and tnmas and makes it 
translucent owing to the pipednminance of salt v a It generates 
the purity of tiund (adbyatm^pmsaila) H It acquires clarity or 
imuEtims -which clearly apprehends objects in vbeix real nature 
without temporal order. It U like the vision of one who sees all 
object- from the top of a mountain. 1 Tlie intuition (prejol) of 
the yogip whose mind h pure and translucent and purged of alt 
afflictions and impurities apprehends only truth (pu|. £<> 

is called ftambhara prajua. It is free from all taint qf fiiLe- 
hood. It directly apprehends all particular qualities of subtle, 
fiidden, and remote objects, and souk. It is different from 
the knowledge derived from inference and testimony which 
apprehend Generalities isinifaya) only, ^tambhara im}M 
vprebentb particular qualities of supersensible objects 
directly. 1 


Til- disiKKitUHis tsadi^ara) of th- intuition of uttvidira 
=aar3dhi "vtrt«wtr and counteract the disposition of empirics! 
Mgnitioiis {vyutthSimaaibsfcfira). When they arc overpowered* 
they cannot generate empirical cognition- m Utc form of 
recollections. WTien empirical cognitions ^ arreted con 
ccmnnion is generated. Coaoentratimi giver, rise to intuition 
(prajfial. Intuitions produce disposition,. Dispositions of 
mimtions destro y afflictions, false knowledge, egoism attach. 
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inent, aversion, and wUt-to-trve. So they prevent the mind 
from generating exi>eriieiice or enjoyment and suffering. The 
mind functions dll di^Timinstive knowledge dawns upon it. * 1 

Super tori™ ous trance lasamprajiiata soiniclhl) fa called 
nirblja because il is objectless and devoid of avidyn which is 
the seed of bondage. It arises from the complete suppression 
or destruction of conscious truce (jiauiprajfiata samMhil and 
its dispositions* The disposition* of suiJcrcotiscious trances 
overpower and counteract the dispositions of conscious trances. 
The dispositions of supeiconscions trances are destroyed along 
with the mind which is merged in prakrti. When the mind 
is destroyed, the pure self remains in its essential nature 
(sraj-ijpaprata^aj, It is said to be then liberated (mtifcta).* 

Sopereonseions trance is objectless (nfralatiibaiia). There 
is complete suppress!on of all mental modes. But theii div 
positions are left in the mind fsaihskSrascsa), This kind of 
trance can lie brought about by supreme detachment (para 
vairagya) which is its means. Stead fo&t practice of supreme 
detachment niaktv the mind objectless, since all desires for 
objects arc extirpated. When the mind fa nn longer modified 
into objects, it teases to have modes. When its modes are 
destroyed, it seems to be destroyed, This is isupereonseious 
trance which is objectless and free from cognitfous, feel mg v + 
aud eonaiicm$. but not free from dispositions. It cannot be 
brought about by inferior detachment which is not absolutely 
free from all attachment for objects. Inferior detachment can 
generate efiosdous trance. Superior detachment can generate 
stijjtrconscious trance, 1 

The Huperronsctam trance of disembodied souls fvidehnf 
end [Nsrsntis whose mind- are merged in prakfti fprakj-frloya) 
ts due tv avidya or false knowledge. Their minds are nut 
destroyed. They persist with their dispositions and cling to 
the scrub, There is a semblance of apprehension of complete 
freed™ or isolation ffcaiValya 1. There h no extirpation of 
avidya in them. They attain these supernatural conditions by 
concentrating their minds on prakpri ^ciid its c volutes They 
attain inferior release resembling heavenly bliss They may 
fall from this condition and be bom again, 1 
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The super conscious tranoo of the yogins is due to faith 
(£fld4hi) p power fvlryaj, recollection of truth or meditation 
(smiti)* concentration (samMhij, and intuition (prajfii). Faith 
is purity nr clarity of mind* It protect? the aspirant like 
mother. It doe^ him ^teat good. Desirous of discriminative 
knowledge he makes efforts. These generate meditation on 
Truth- Meditation gives rise to eoncentralitm or conscious 
trance. The trance generates discriminative intuition f pm j na¬ 
vi veka), Steadfast practice of this mtuhtou and dispassiou for 
its objects generates superconscious trance. Thus conscious 
trance is an aid to superconscious trance- 1 

Samadhi can be attained by single-minded devotion to Cod 
(isvarapranidhajiai also. The grace of God falls on His devotee 
who meditates on Him with extreme devotion- God grants 
him samadhi by His grace. So HLs devotee attains it without 
his own efforts,* All distractions of attention are completely 
overcome by devotion to God. 1 The Yoga recognizer the path 
of devotion to God (htaukiiyog**). 

The stability of mind can be attained by concentration on 
the mind of a person who has attained embodied release and 
shaken off all attachments. It can be attained by concentration 
on dream-cognitions or steep-cognitions, or by meditation on 
attractive objects. It can be attained by concentration cm subtle 
objects as we have already seen. 4 


25, Supernormal Powers 

The third book. VibhutipSda of the Yoga Satra, » devoted 
to the description of supernatural powers that arise from stead¬ 
fast practice of yogaftgas act! concentration on different object* 
But these occult powers are obstacles to the aspirant The stead- 
fast habit of performing the yogangas generates snpemonnal 
pemtn which are devoid of philosophical significance. Each 
yoganga brings its own reward. Non-injury destroys enmity 
of all other animals. Even ferocious wild animals do po hap» 
to the person who is a votary of ahiihsi, Truthfulness makes 
a person's words infallible. He can make others virtuous and 
cai>abte of attaining heaven by benedictory words which are 
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fraught with potent suggestive forces. Non-stealing or oon- 
covctousne&s brings untold wealth from all directions 
Absolute sex-restraint generates uni ailing powers to impart 
knowledge to disdpte^ N T ou-aceepLance of unnecessary gifts 
generates the |* *ower j& knowing tbe pa&t, present, and future 
Inrths. These supernormal powers arise from steadfast habit 
of performing restraint*/ 1 Bodily cleanliness generate hatred 
for one's own body and aversion to contact with other's bodies. 
Mental cleanliness generates purity of mind t coinpSHeence h one- 
pomleduess. conquest of the senses, and capacity for intuition 
of the self. Contentment generates supreme bliss. It is due 
to the extinction of desires. Sensual pleasure is not even a 
fraction of this bliss. Austerities destroy all impurities of mind, 
and generate .‘lUpcmomial powers of the body and the sense- 
organs. They produce minute ues^ !a^iimnh lightness (laghimlK 
largeness (milium^) h reaching remote objects (priptt)* up- 
obstructed fulfilment of desire* (prakamya), absolute control 
over physical objects ivasrtva), tnlfihuent of restitutions 
(yatmkamavasnyitv'ab and hyperesthesia of the sen^e-organs, 
clairvoyance, clairaudience, and the like + Recitation of a 
mantra generate* vision of the desired deity. Resignation of all 
action^ to God generates Conscious ecstasy which produces in¬ 
tuition di desired objects in other times* places* and births. 
These supernor mal powers arise front the steadfast habit of 
performing observances iniyaniiri 1 Bodily posture generates 
endurance of heat sad cold, md the like. It facilitates breath 
control. Complete mastery over breath control destroys 
demerits sad afilicrion-. which obscure d wnmliw itvc know¬ 
ledge, and produces capacity for fixation of attention. With¬ 
drawal of the setiiH-s from their objects generates absolute control 
over them. Sens^conquqst is either extinction of attachment 
lor sensible objects. Ur it is perception of them without 
pleasure or pain due to extinction of attachment and aversion. 
Fixation of attention, meditation, and concentration, called 
saniyama T generate the light of intuition fprajhaloka).* 

Samyamst on three kind* of modification* by change of 
quality, change of made, and change of state (dhartnalak^ana^ 
vartHlparip3ma) generates intuition of the past and the future, 1 
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Sariiyama on oner's own predispositions generates intuition of 
the past births. Concetitration on others’ predis] wsitions 
generates intuition of their past births. Direct apprehension 
of the predisiKj^itious arises from concentration on them. This 
apprehension generates intuition of tile past births. 1 Concentra¬ 
tion on the mental modes of another person through their bodily 
expressions generates intuition of his tnmd with its modes, iltrt 
it does not produce intuition n: iheir objects. Thus concen¬ 
tration brings 3 bout thought-reading and insight into another's 
mind, 1 Concentration of the light of intuition on subtle, hidden, 
und remote objects generates knowledge of them. 1 Concentration 
on the light of the brain generates vision of the sfddins living 
in tlie region between Urn earth and heaven.* Ssirhyama 
the heart, which is the seat qf the mind, generates hmrwledge 
of tlie mind, 1 Concentration on the pur? self through its re¬ 
flection in the mental mode generates knowledge of the- self.* 
Intuitive knowledge (prntibhajhlinal arises spontaneously with¬ 
out instruction. It is the precursor of discriminative knowledge 
It can apprehend all objects.’ Concentration on moments and 
their temporal order generates discriminative intuition (viveka- 
jiijiiannl of all objects with their modi [motions. This intuition 
can distinguish those objects from one anoLhcr, which cannot 
be distinguished from one another by their universal^ fjati), 
peculiar marks (kdejupa), and pot,[cions in space cd«bj It 
directly apprehends nil object- with their modes without tem- 
1-urj] sequence takrumsi) in the present moment (rkiik^iuopa- 
rudhali. It is complete knowledge ipanpur^ia i nftnn j jt ^ lhc . 
saving kmntledge {tnrakajmnii i 1 


Concentration ou tlie sun generates knowledge of the 
cosmos. Concentrate on the moon produces knowledge of 
the arrangement of the stars. Concentration on the [*>1e star 
generates knowledge of their movements. Concentration on the 
navel produces knowledge of the structure u£ the body Conceu 
traliun on the cavity hi the throat destroys hunger and thirst * 
Concentration on the pure self prices knowledge of subtle 
hidden, remote, past, and future objects, and hvponEsthesin of 
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the sensencirgaii^ perception of supersensible sound, touch, 
sight, taste, and smell , 1 

When merit and demerit are attenuated by mental discspUne p 
the mind of ihe yog in cut enter into another body with his 
sense-arganv 3 The yegin can assume many bodies by power of 
yoga. He produces hi any minds (nirmatifidttsd out of admits 
legoismi! by mere resolution. He produce* one mind which can 
regulate all these created minds and control their resolutions 
am] actions . 1 Concentration on omens of death or one's own 
merits nnd dements produces knowledge of the time Mid place 
of one's death;* Mastery over edina vital force by concentra¬ 
tion on it generates the power of voluntary death . 1 Concentra¬ 
tion on snminn vital force generates effulgence of the thinly. 1- 
Sathyama on gross uluimiiits generates minuteness fapima), light¬ 
ness fbghimnb hugeness {mahtmab and power of reaching 
remote objects fprfipti) Somyamit «n their nature produces 
non-obutnictioti to desires jptik&myS)* Saihyama op the lajj- 
tnatras generates Lite power of controlling animate and inanimate 
physical objects fvasitval. Samyajna on sattva, raj&s, and tsfims 
generate the power of cresting and destroying physical objects 
(iiltvaj. Sailiyama cm their power of Generating experience and 
liberation producer the powtsr of fulfilling the desires with re¬ 
gard to physical object- fyati^kamavasnyitvai Tile yogiti cam 
overcome the rpatities of physical objects by acquiring mastery 
over them through condenttanoii fhhtitajaya'. He can enter 
into a rock. Water cannot drench him. Fire cannot hunt him. 
The strong wind cannot remove him from one place to another. 
He can become invisible to at! But these miracles are not due 
10 the suspension o i the laws of nature, A powerful vogin 
cannot him one thing into another* but can change the powers 
of things.' Samynmj on the nature of physical elements gene¬ 
rates sujkeniatiiraJ powers of the body, beauty, charm, strength* 
and liardncf^ of a thunder . 1 Conquest of the senses lindriyajayu) 
arises from concentration on the scrtec^rgans, their canoes* 
egoism, sattva, ra]as T and lamns, their eT^reheitrJon of objects, 
aud coodudvenKS to experience and liberation. It gives ri&e 
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to quick movement of mind, movement of the sensei- to their 
objects Without any aid of the body, and control over prakrti 
end its cvolutes, 1 Concentration on the discriminative know- 
ludBe of the self and buddhi generates the power of controlling 
a wieonsdoiLs objects (sarvabhsvudhi^hatrtval, and oirtrti- 
(.ciciKe (sarvajMtjiva) or knowledge of all objects with u,eir 

111 iama ' *“*! tamas, endued with mani- 

Jested, actual, and unnjanimst qualities without their i*QVWot 
It generates omniscience and omnipotence. Omniscience dev 
tr^s alt afflictions and merits and demerits. This is the siddhi 
called v;so,ca. 1 he yogm becomes the master fvasim * 

The supernormal powers are achievements to the extroverts 
(vyuttliiLAottal who am devoid of concentration, Bffl S* 

° '? ha ™ lul ** introverts absorbed in conmtntmtion 
“ because they ate hindrances to the Wlcdge 
o. tlie self, riicv are either congenital or due to drues run turns 

The Yoga 

mrav.es due to black magic. It describes the mimcul- 
ous powers bom of concentration by the way. They do not 
form u* vita] part. But an account of the system will be in¬ 
complete without any mention of them. The Yoga .s nrp 
eminently a science of mental discipline 


find T 

Tlu- different kinds ,-j actions, black, whitv-black white 
g non-wW-non-bUck. ^ already Uec described’ B^k 
action, produce vt« or demerit fndharma, phpaj mite 

a^nts produce both virtue fdhanna, pu t yaj and vice. White 
actions produce virtue or merit anlv v .. ~ vmte 

«*- - >■*» >-*. -SSfiTt 

wee« ollrf tmnarayai or potencies of actiois. Tkey 
subconscious dispositions of actions. They are ulrim^i f 

■"»*<•*.. «**>», 

and ivilftu-Iive tHesatjffllfl). The afflictions ar. „ " -J ’ * 

different emotions and passions. So merit and dem^ 
mom desire, greed, delusion, and anger. ( anse 
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The Lanntisayas bear fruits either in the present life 
f dfsft* * ] Jin tTi.fl veda.niy.a1 or in another unknown Kfe (adfstajannia- 
vidanlvai- Merits [ prryy ab m nl^p) arising from steadfast reci- 
tatims of mantras, austerities, and concentration, or devotion 
to great saints, noble souU. deities, or God bear fruit in this life. 
Demerits (papakitonasayas) due to repeated harm done to 
frightened, ?ick p smd poor persons, confident proteges r noble 
souls or hentlit* doing penances l>ear fruits in the present life. 
They are drfpijanmavedairiyiL Other kiudi of kunnS^yas ripen 
and Erucbfy in u^her future lives They are Adnkipmiiin- 
veddniya. The merits and demerits of the yogms who have 
burnt up their afflictions by severe mental discipline ripen and 
bear fruits in the present life. 1 

The kftrtnasay^t bear fruits in the forms of birth (jiUL 
duration of life (5yuq)» and experience fbhogal with the aid of 
afflictions which are the concomitant condition*; of their frui¬ 
tions. They cannot t*ear friuLi ii aUliettoits are destroyed by 
discriminative knowledge. 1 Merits (puuvkarmasayaj produce 
pleasure, and demerits (papakarma>ayaS produce pain. 1 M ne 
kanuasaya does not produce one birth, since many kartmisiiyas 
of this life and previous lives would require infinite number of 
birth* for their fruition. One kannisaya does not produce 
many births for the same reason, Many karmasayas combine 
with one another, with som^ as principal and others as stibcn> 
dimUc + and produce one birth Friiici|wd kamiasayxs .are resuly 
to hear Fruits. They fructify earlier than subordinate ones. 
Subordinate kamiftsayas product their effects after some delay 
Accumulated virtuous and sinful harmaiiy.es (sancitnkarma; of 
this life, being overpowered by those of the previous births 
(prarabdlia karma) r combine with similar karmftsayas, cause tlie 
death of the person, and produce one birth in order to produce 
their fruits. They determine not only birth, but also length 
of life and experience or em joy merit and suffering They are 
the caurtes ol three fruitions (irivlpakuk Some produce eKpcri- 
ence and Length of life. They art the causes of two fruitions 
(dvivipaka,) Others product only experience. They are the 
causes of one fruition only fckavipfiM. 


1 YS., YB- t C U. 
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The same mind (citta) din#* to the soul through many 
Turthv It it variegated with predispositions (vitsana; of afflie- 
tioq* (tless}, merits and demerits (kanna), and fniitioue 
Ivipaka) of tunny births. They are anekabhavika or generated 
by many birfba. They are the latent deposits of actions of 
many lives. They are different from the potencies of actions 
that accumulate in one life. Toe former an? prarabdha karma 
' The laUer •» kar ™ The predispositions of past live*! 

are the cause of the instinctive tendencies peculiar to the species 
in the present life. 


The karmisayas accumulating in one life (ckabhavikai ore 
other of splinted fruition (nlyata viptti.-al „ of unappdlnterj 
fru:Don fan.yataviprtkaj The former beor fruits in this life 
The latter will become fruitful in other lives. This rule applies 
to dr^jatttnay^niyakaniia.s ,,{ appointed fruition It does 
atA *n*y to jaumavedani va-karmlsavos of unspptrinted 

fneue, (aniyatn vipaka l. They may have three different 
courts Mil They may be destroyed without fruition. (2) They 
may be merged in the principal action. f3) They may remain 
for a <mg time, being overpowered by the principal aetkm of 
appointed fruition, since ad^lajantilavedaniyakamiasayos 0 f tllJ 
appointed fruition are not manifested at the time of death 
1‘hcy may he destroyed. They may be merged in the principal 
kaimasayas as Ktboriinate to it. They may remain for a J*K 
ll,n V *“■» 0*«n»wcred by principal kanno&vas, till they arl 
awakened by similar IcaratMjyas and enabled to bear fruits 
Imre « no certainty aboui the time, place, and occasion of 
the ripening amt motion of the adr^aiauumvedanivakannosavas 
of itiiapi*>mted mutton. Hence the course of ksnnl&yas' is 
said to be faded and iuscru table, 1 J 

r,£r” m tr tas 

... .S, bun*, „„l i„t„ „ an!m ., ;miJ , rti.™'™’;™ 1 "’’; 

m the continuity ,tf the same mind through iun^nJ 
ante lives, ta which predispositions fvasanaj of nvmv him* 
are imbedded- Thev cun 1* d^trcvM l.v h * * b,rt1 * 

and other afflictions which are their causes,'meriUanXd ZS? 
•rth. length of life, n „d experience which are their effect** 


1 VB,, d. 13: YPR., 
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the mind which is their substrate, and objects of experience. 
These can be destroy ed by discriminative knowledge of the 

self. * 1 


27 . lAbemii&n [Katvaly^ 

In epipiried consdouEiie^ (vyttttMm) the seEf witnagly 
identities itself with mental modes which a^unie the forms ot 
objects, and in which it is reflected. But in hbemtioii the self 
remains in its essential condition (swipe avasfMna). There 
i< a begimudg^s relation (toadisanibEUidtnii between the sel: 
and the buddhi due to avidya rrii account of which Use seU 
erroneously identities, itself with buddlu. and is entangled in 
bondage.* Life is full oi pain, All is pun to the di^crtnurjatiDg 
person/ The threefold pain ttapatrayaii discussed already is 
due to flvidys- 4 It can be destroyed by right knowledge 
(^amyagdarsaiuri. Just as medical science treats of diseases, 
the cause «if disefl^e=i, the con.- « rf disease, and the medieincs 
for diseases, so the •wiencc of liberation itc;Lt- of ^.nfiinra or 
empirical lift- of bondage! the cau*e of -aihs.ra, liberation, ami 
XhL- means of 1 deration Satii^fa alwunding in misery i-. to 
be avoided (heya) ; iHl conjunction baniyogal uf punvsi wish 
prakjtj is ihe cause uf the avoidable sariisiira (heyaheui) ; the 
absolute extinction of their conjunction h avoidance (hfinal ; 
right knowledge is the matins of aveliiRnct fhlnopaynr 1 
Future pain is to be avoided The conjunct ion of the seb with 
the inid Jhi is its cause/ Avidya ts the causa of the conjunction 
When it is destroyed, the con junction is destroyed, and the 
self is liberated, and remains in its essential condition/ 
When the realizes its intrinsic nature, it is liberated.* 
Discriminative knowledge untainted by avidya i> the 
of liberation, When afflictions and their seeds or dtapositiaas 
ate burnt by difcrimi native know ledge, and arc made incapable 
of producing their elects* the tattva of the mind becomes tjre> 
dominant and tmasluccnt, and the stream of discriminative 
knowledge (vivekapraiyayapravllia) becomes pure and un- 

1 VS,. YB, to. U- 'VB,, L 3 r 4. 

'SflfTnii] dnhthjma vwrkithih YB-, ii IS; Cp. UP,i « ri. 

- cp, DP,, xiiil. 0, IL 10. I7p 23 

1 YB,. It. IJk YB., iL 24. 35. 

1 Dra^tuh nrttri) popolabdlith flpovsuicah YIt.. ii 33 
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tainted [avipljva vivtfkakhyalih This is the means of achieve¬ 
ment of liberation, ’ When the potencies of afflictions fkleiabijaj 
are burnt up, they cannot produce their effects. When they 
are destroyed along with the mind, the pure self does not suffer 
threefold pain (tapatraya), When the tuanas is merged in 
prakjti with its sattva, rajas, nitd tamos, the self is completely 
dissociated from the gutias [atyantikagnpaviyogal, and realises 
its essential nature fevarupaprali^M} as transcendental con¬ 
sciousness (eitisakti). When the .self shakes off attachment 
even to the discriminative knowledge of itself, it attains also- 
lute freedom or isolation (fcaiviilyaj, This i> the culmination 
of supreme detachment (para vairagya) 1 When the self acquires 
supreme dctachu'L'tit for even discriminative knowledge of itself, 
it acquires dliarmtuneghasamidhi, which is the highest stage 
-it conscious ecstasy (ssmprajiifaasamadhij. It is a continumi* 
ff-m of dLscrimiintive knowledge/ It destroys all afflictions 
Iklesal, actions f karma), and merits and demerits (karmasayaj 
■villi their roots or dispositions. When they are destroyed, the 
discriminating (vidvSui self becomes liberated, even while 
liying an embodied life. This is called embodied release (jivam 
muktii/ When i lie disjjositions of all mental modes, afflicted 
and unnfllk'tcd, are destroyed, the self acquires Sdpereonscious 
ecstasy (asaniprajnata samadhi), When all mental modes and 
their depositions are completely arrested, the self is disen¬ 
tangled from the meshes of prakjtt. becomes pure (fcnala) and 
isolated (kc vain I, shines forth with its light of intrinsic trans¬ 
cendental consciousness (svaTUpamltrajyoti),’ and becomes 

mme Tt m Wbea thc a *> Merged in prakrti after 

accomplishing the purposes of the self* experience and libera¬ 
tion, the self attains disembodied release (vidchafcaivalyaj ft 
consists in remaining in its essential nature (svariipapratistha) 
or transcendental conscious (dtiiakti) free from empirical 
consciousness due to mental modes.* 


The self is eternally pure and liberated, ft is said t(> ^ 
entangled in liomiage and liberated from bondage in relation 
to prakpti or budtlhi. When the modes of buddht are attributed 
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to th; sdf. it is said to be bemud, When they arc completely 
destroyed or merged in their cause, pfakrti t they arc no longer 
attributed to the seif, and it is said to be liberated. Bondage 
and liberation of the self sue not real. 


28 , Critical Estimate 

The Yoga metaphysics is the Saritfchya dualism of prak^ti 
and puru^BS with God added to it The conception of God 
does not mitigate the dualism. God is not the creator of 
pnifc^ti and puru^is He is not the material cause of the 
world. He is its efficient cause only in the sense that He 
disturbs the equilibrium of pmkfti and starts :1 s evolution zml 
guides it and adapted it to the merit* and demerit* t^df^i oi 
tsui puru^as. He removes the barriers to tbs production of 
effects by the materia] cause*. The relation of Cod to prakfti 
fe cKiqmal.. Fl^ l> not its immanent spirit. The relation or 
God to the pampas also is external. He is not their immanent 
spirit. God remove* obstacles of the moral aspirants to their 
achievement of liberation But Cod's aid is not necessary for 
liberation. Devotion to God or resignation of liU actions to 
God is one of the means oE liberation, God can be dispensed 
tt ith For attaining freedom from bondage. The yoga is a 
method o£ self-help ami severe roeptal discipline Cod is 
loosely connected with prakrti Lind purajas- 

The relation of prafcjri to panics h ^id to be conjunction, 
Bui how there can be conjunction between an incorporeal 
ubiquitous spirit and a corporeal ubiquitous prakjli 

passes comprehension. Avidya of the puru*a has been credited 
with miraculous powers. Tt brings about conjunction between 
puru^a and prakfti. But what is the cause of avidya? The 
Yoga does not answer the question. Its psychology and ethics 
are based on the conception of avidya. The Yoga ontology 
is open to many of the objections which have been urged 
against the Samkhya ontology. Iti-j conceptions of time, spact* 
and diSercm kinds of modification* ore of great philosophical 
significance. 

The Yoga psychology is inielleciualUtic. It regards 
emotions ns intellectual disorders.. Emotions are called 
afflictions They are duo to false knowledge favidysi). They 
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™ be destroyed by right knowledge. The Yoga Imd a dear 
conception of the subconscious impressions or dispositions 
(sflitsksrs). It refers to em mi on a I disquisitions (Icldassriiskaml, 
cognitive dispositions (j liana jasubskara), conative dispositions 
(karmisayaa). and predispositions of past lives fv&sosi). Tliey 
can 1* known directly by concentration (samMhfl. They can 
be destroyed by discriminative knowledge. 

Tiie Yoga system anticipated the doctrine of Psycho¬ 
analysis which prescribes methods of unearthing the repressed 
luuronsciotts complexes and tackling them rationally* But they 
differ from each other in fundamental respects. The Yoga 
adv'<*atos rationalism. Psychoanalysis advocates irrationalism 
The former adopts atticism The hitter adopts hedonism or 
scll-expr<.-&.Mi»n- The former is intclleetualistic, while the latter 
,s voluntaristic- The former regards all emotions as intdlcc- 
tual disorders or effects of false knowledge* The latter regards 
ail judgment* its coloured by □ □conscious, wkLshes. 

I lie i r.ga ethics is intellectual eudaemttnknr. Perfect 
knowledge or the self as transcendental consciousness (citi£akti) 
IS tile rum mum btoum of human life. It ^ free from bliss It 
is devoid of will* The Luddhi is will i, b endued with bliss* 
iiL- puni^a is pure non-ctupiricul consciousness. Freedom 
i,.mv a ]y,d b self-realization. It is the existence of Hie pure 
sen ID its essential condition fsvarapaprflrirjjhal. 

The Yoga ethics is asceticism inasmuch as it inculcates 
cxrirputmu of lave* haired, and all other emotions and desires 
including the wfll-todive It enjoins strict observance of aan - 
minry. m body, mind. and speech, truth fulness consistent with 
*} e welfare of all Creatures, non. stea li nt ^d i * &essm 

l^lTT^V- aiUl i * m -***to™* * gifts 

pun 5 of body aud mmd, contentment, penances, recitation of 

“t 0f Mtiflns t0 G °* babhs of pur C 

thoughts and virtuous actions, control of bodv, sense-organs 
and inuuL I, * Hi* art of discipline of body/hf* and S’ 
It aims at liberation of the self, n£U 

■ et ^' cs ' s 1101 egoistic inasmuch as it is not 

mdiitcrem to the welfare of mankind flokahital and the sentient 
crea te*! {sarvabhuiahimL Good will or friendship for 

1Sr,ssr- ™ 1 "™ ou ,t ^ a ' ■* * XS 

cheerfulness or }ny (mudUa) f or ^ 
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and indifference fupeksat to ntt vicious persons &re described 
as the means of stability and complacence of the mind. They 
are stressed hy Jainism and Buddhism also. Thus the Toga 
is altruistic in outlook. It defines virtue as benevolence, and 
Vice as malevolence. Hence the Yoga is not egoistic, though 
it is predominantly ascetic and concerned with achievement of 
tlte transcendental condition of the self. The Yoga method of 
self-realization is a bold achievement of the Hindu mind. Its 
ethics seems to be profoundly influenced by the Jaina and 
Buddhist ethics. Its doctrine of karma and transmigration 
bears the stamp of the Jaina doctrine. 


12 





CHAPTER ill 

THE JAIN A PHILOSOPHY 


I* Introduction 

According to the Jains tradition ?$ubhii was the founder 
of Jainism. It liras taught by twenty fotir Tirlhankaras who 
attained liberation. Fkjabha was the first, and Vardhamanu was 
the last TirthSahara, Yardhnmana, the last prophet, was a 
contemporary of Buddha, He was born in B.C, and died 
in 527 B.Cx 1 The Jaina scriptures are founded cm his teachings* 
He was called the Jtns, spiritual conqueror, iinhiivira, great 
licro. He was not the founder of Jainism. He reformed the 
creed of Parivanlihu, the twenty third Tirthunkara, who is 
said to have died 250 years before Vaxdhaptoa. Parsvanatha 
was probably a historical person. The other Tirtbahkara* are 
legendary. The orthodox Jaiuas believe that the Jama religion 
is eternal, and that it has been revealed by Tirthufikara* in every 
one of the endless epochs of the world, Vaidhuinana organized 
his disciples into u regular order with lay and monastic members 
of both sexes. 

There are two main sects of Jainism, Svetfimbttras and 
Higambaras. They agree in believing in all the fundamental 
tenets of Jainism- They differ in inessential tenets, The 
Dtgambaras hold that the Tirthrtfikaras live without food, that 
a monk who owns any property and wears clothes cannot attain 
liberation* and that no woman can attain liberation They 
dhown the canonical works of the Svetimbanis, They them- 
velvet have none. The Digambaras are sky-clad or nude. The 
dwclumbsuas an: clothed In white- Tile schism took place m 
S3 A JO* 

The Jaiun philosophy was developed out of the canonical 
works of the Jamas. Many glosses and commentaries were 
written on the sacred texts. Philosophical literature was first 
written in Prakrit, and then in Sanskrit, Umksvami or 
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Uatfartti (155—919 A D.) wote Tattvirihidhigamaratta 1 It 
15 a sacied ettitome 0 f Jainimj. It is a Sv e t5mbani extra- 
canonical work, Bat it is revered by the Svetdmbara and the 
h gam bora sects both. It contains all the fundamental principles 
of Jaarism. It Ins many commentaries. Sarvdrihatiddki of 
ujyapatia, J utt^iittiiufh^kciv&rtikd of Vtdyanaiidisvaiui, and 
kajevdTtika D f Akatefllsadeyn (750 A.D.} arc implant 
amunK them. Amrta L’andra Sun's [90S A.D. I Taitv&Ttha- 
ts an important work. Kundakunddcarya was the 
author of Pa n edtlikByats m ay ajora which deals with Eve 
asdkiyits or extended being*, jiva. pudgala, dhurn,*, adharma, 
and aka&. He was greatly revered by the Digambara 

He ' vas P**wbly b«m in 52 B.C.* NVmEcaudra (tenth 
century A.D ] wrote U) Dntvyujarligraha, compendium of 
lire substances ; (2] GoftiwwtfcwJoi. dealing with the jiva, 
bondage, the cause of bondage. and the ways of breaking 
bondage ; (3) latbdhh^a, a treatise on attainment (kbdht) ol 
diose things which lead to perfect conduct. (4) Ksuptnasara, 
deahriK with bruidagt, passions {ka$oya}. sonl-titits (lesya), and 
the means of removing imssions; (5> Trii6kjsSn t dealing with 
the three regions of the universe. Drary asatttgmha is an im- 
purtint Jains work. It deals with [htt su iubatunees jivn 
Pudg 5 [ Q , dharma, ndliarm.v, taikLa, and time, the- seven tattvus 
Ihe nine pmJfettutf, and the mans of liberation. Brahma*-va 
u-mu- a commentary on it several centuries later." Sydyandtin I 
of btddhaseua Divikm (480^550 A.DJ. J at na Tatkwttikx 
commentary. SySdvodajruinjarl of MWliscna 
’ _ _ ■•ipitmhttdipzS of Hainantubhadra (600 A D 1 

fltfrf*ffifliafcf»hfe» of Mapikyanandi (HOC A.£>.| with its com- 
mtniary Pitriktfmukhasutralaghuvrtii of Ananttviiya (1030 
A.D,), Prantey^kamaiamutt^tfa of Prabhicandra (R25 4. D i 
Km *MWAMta of VSdi Deva Sari flOSeljJ^ 

A D.) are mporte.it works on the Jairnv th tW y of knowledge 
n . Log,i: Homucondra Surfs (1 OSS— If72 A,D,| Yogasis l ra is 
an important work on Ihc Jaimi ethics. Haribhad™ Sfm {1129 
A P I wrote S a4darntuu;*mut<ayv dealing with the different 

»{ frvwabtwu nt Talh'itthtdHlgamaiit^ 

»*£ £SteJ,T“ : " W 5 AS: 
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systems of Hindu philosophy, Buddhism *ind Jainism. Gupa- 
ratlin 1,1409 A.D.) wrote tt commentary an it called Tafkarahasyn- 
dipikd It contains a short and excellent account of Jainism. 
Madbavacaryals ^addarsanasamgraUa contains rt succint account 
of the Jain a metaphysics. 

The Jaina philosophy is dualism of the soul (jivs) and 
the non-soul {ajlva}. There are innumerable saute* earth-souls, 
water-souls, fire-souls. aix-$aute t plant-soul animal-souls, 
human-souk p and god-saute. The soul is an eternal spiritual 
tmhstunce. ft cannot be derived from matter. It is an im¬ 
material principle. Tt transmigrate from one body to another 
The kijiva te matter -'pudgaTaj, the principle of motion (dhartm), 
the principle of rest {urtiiarttml , space ^ikaia) H and time (kola) . 
Matter k either an atom <apu) or an Aggregate (skandhnl of 
atoms. All *itoms ate homogeneous. Karma is a kind of subtle 
matter which enters into the soul, and causes its bondage. 
Matter cannot be derived from the soul- The soul and matter 
are entirely heterogeneous. Tills is dualism. There is no God. 
The Jsiina advocates atheism. The world is sdf-extetent and 
eternal. Alt objects of the world are inultiform [cmckantal 
anti endued with infinite qualities and relations {ananta- 
dhurmaka). This is relative pluralism. Tile reality eaq be 
considered from different point* of view or nsyas The nayas 
ft re the standpoints. The different systems of philosophy are 
only partial views of the reality, jainism is the complete view 
of rite realiiy, It embodies the absolute truth. All judgments 
Eire relative and probable. No judgments are absolute. This 
is syadvMa. There are seven ways of predication. This is 
vailed ssptabhaftgiiiyiya. The Jairm ethics is ethics of aMtpsi 
ond asceticism The Jaina religion is the worship of the 
Tirthaiikotss and the attainment of liberation by *hoer uU- 
exertion. It is the religion of self-help. Divinity te innate 
in the human soul, ft shines forth ill its innate glory when 
it completely extirpates the veil of kartmwnsUer that covers 
the soul and obscures its infinite knowledge, infinite perception, 
infinite bliss, and infinite power, 

2. fer ctficr Systems 

TV Ujani^ds recognize the reality of the Brahma and 

confer change* to be appearances. They coaster the 
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inaneut substance day) to be real, and its change* of 

form to he names ^nd iurtm* (oinuinipaj or unreal appearance. 5 
The Advaka Vedinta develops the monism of the Lpanijads 
Into Absolutism, ft regards the Brahman as pore identity of 
con^doiisnnss devoid of all changing qualities and states which 
are branded as appearances. The Buddhists, on the other hmid, 
recognise the reality of changing qualities, and deny the reality 
of the substance underlying them. They consider the sub- 
stance to be a figment of imagination. The so-eatled substance 
i& a mere conglomeratiop of changing qualities. There is no 
permanent substance behind them. The Upanisiid* affirm the 
reality of substance, and deny the reality of changing qualities. 
The Buddhists affirm the reality of changing qualities, and 
deny the reality of substance. The Upaui$a&s provide the 
thesis. The Buddhists provide the antithesis. The Juistas re¬ 
concile die thesis and the antithesis in ft synthesis. They 
affirm the reality of both substance and qualities related to 
each other in an organic unity Substance is not bare identity 
as the Up*liifl&ds hold, ft is not mere plurality as the 
Buddhists hold. Ft as tdentity^m-difference. The jaina* con¬ 
sider a real entity to be a [>enii3nent substance in which some 
new qualities are generated, some old qualities are destroyed, 
and some qualities persist, By virtue of the persisting qualities 
a substance is said to be pemiancnL Thus Juimsm is a recon¬ 
ciliation of Upaui^dic monism and Buddhist pluralism 
Jainism agree* with the S&tfikhya in denying the existence 
of Cod, and advocating dualism of matter and spirit. The Jain a 
dualism of jiva and ajiva corresponds to the S&dikhya dualism 
of j uni^a and prahrii, Roth art atheistic. Both recognise the 
reality of infinite eternal souls Both emphasize the ethics of 
ahimsa. Both are pessimistic in outlook. The Saihkbya 
duiiksn; is more radical than the Jaina dualism. The puru$a, 
according to the Kufrkhva. can never be united with prakfti, 
since they are heterogeneous In their nature. But the jiva* 
according to the Jaina, is united with the particles of karma- 
ititer, and entangled in bondage. The Sajfrkhy* does not 
advocate panpf-ychisra. But the Jsina advocates panjpsychisns, 
^id believes in ennli-souib* waternsouls, tire-sou]s, air-souls* 
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plant-souls, animal-souls, and human souls. The puruja is 
regarded by the Samkhya as the Icnowcr (jhatj) only, devoid of 
fand activity, but the jiva is iawarded by the jsiina as 
the imower Ijnatfl. enjoycr [bhoktri, and active agent (kartf). 
It has cognition, feeling, and activity. The Sariikliya traces 
the world to eternal prakfti from which atoms are evolved. 
Jainism traces the world to eternal homogeneous atoms. 

Jainism agrees with the Yoga in considering a substance 
(dharnuni to be partly identical with, and partly different from, 
its changi ng qualities and modes (tihanna), and permanent in 
the midst of its changing modes- It agrees with it in recognis¬ 
ing the reality of modineatiqos ot u substance by change of 
quality (dlLinnii^ripaiDn), change of mart Mal^anaparinatnu), 
aud change of state (avasthaparmatnah 1 It agrees with tl in 
empha-siriitK the u Lilies of ahirhsa aud ascetic morality, But it 
differs from the Yoga in denying the existence of God, Jainism 
is atheistic, while the Yoga is theisUe. The Sathkhya. the Yoga, 
jainism. and Buddhism advocate pessimism, and hold that 
liberal] od can be attained by tijgjbt knowledge. Jainism stresses 
the importance of right faith and right conduct also. 

jainism agrees with Buddhism iu not believing in the 
existence of God, in rejecting the authority of the Vedas, aud 
in emphasizing the ethic? of ahimsi. But it differs from 
Buddhism in recognizing the eternity of the souls and the 
reality of permanent material substances endued with changing 
qualities. Buddhism regards the soul as a stream of cognitions 
ivijaanasuntimaJ, and a material substance as a conglomeration 
of changing qualities. 

Jainism agrees with the Miming in recognizing the 
reality of atoms, self-existence and eternity of the world, the 
reality of infinite eternal souls, and in denying the existence 
of God. It differs from the iHmiUhsa in rejecting the authority 
of the Vedas, eternal relation between word? and their meanings 
the ethics of ritualism, and in advocating the ethics of altiihsa 
and rigoristic morality. 

Jainism agrees with the Ny*y a -Vai^ka in recognizing 
^e reality of eternal atoms, space, time, infinite eternal *>uls 
Which are knowers, enjoy er*. and active agents. But it differs 
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from It iia rejecting- the existence of Cod, and the authority 
of the Vedas. 

Thu Jaiiui contributions to Logic are unique. Relative 
pluralism fftiickitntaviitia), the doctrine of standpoints (nayavadiij, 
relativity of judgments (syadvida), and sevenfold predication 
|saptabh ttrtginy SyaI , are special contributions of the Jainas to 
Logic. The Jaina attitude to the world is scientific aitd posi¬ 
tivistic. Jainism steers a middle course between Absolutism and 
radical pluralism. 

'Hie jaina philosophy will be considered under five heads; 
II) Epistemology and Logic, (2) Metaphysics, (31 Psychology, 
(4t Ethics, and (51 Atheism. 


I EPISTEMOLOGY AND LOGIC 

3. I'olid knowledge (Pramgfd) 

M fin iky a Xandi defines valid knowledge as the determinate 
cognition of itself and an object, which has not been known 
before. It has practical efficiency. It lead.' to the selection 
of good and the avoidance of evil . 1 It is a determinate cogni¬ 
tion, It apprehends itself and .in object as it really 15 . Its 
object must lie novel and nut known lief ore. Valid know¬ 
ledge has pragmatic utility. It ts capable of prompting action 
which selects a good or rejects an evil. The Jama regards valid 
knowledge as prinuada. 

The Jaina definition sets aside the Buddhist idealist view 
that valid knowledge apprehends itself only, since there it no 
external object. But the Jaina contends that if the external 
object is non-existent, there can be no cognition. The defini¬ 
tion sets aside the views of the Naiyayikos, the Mimoihsakas, 
and others who hold that valid knowledge apprehends an 
external object only, since it cannot apprehend itself. The 
Jaina contends that a cognition can apprehend an object, only 
when h apprehends itself. Knowledge, like a lamp, illumines 
itself as well as an external object. The definition sets aside 
the Ndiyayika. the S&mkliya, and the MMlifLSaka view that 
indeterminate perception is valid. The Jaina does not admit 
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the existence and validity of indeterminate perception (airvi- 
kalpa pratyaksa) because it does not apprehend specific qualities 
(vise$a|, anti prompt successful action. The definition excludes 
recollection from valid knowledge, since it api^hends an object 
wliich was known before. The definition excludes illusion, 
doubt, and indefinite cognition from valid knowledge.* * 

Yadi [leva Suri defines valid knowledge as determinate 
cognition which apprehends itself and an object, and which is 
capable of prompting activity wliich attains a desirable object 
or rejects an undesirable object.* This definition docs not 
exclude recollection and recognition from valid knowledge. 
Siddhosena defines valid knowledge as cognition, which appre¬ 
hends itself and an object, and which is not contradicted-' 
Jairtai'flrfctfi'Orfifco also defines valid knowledge as cognition, 
which apprehends itself and an object, which is free from con¬ 
tradiction, and which is the cause of attainment of good aud 
avoidance of evil.* These definitions do not exclude recollec¬ 
tion from valid knowledge. Harmony of knowledge with its 
object, practical efficiency, and non -contradiction are the marks 
of truth. Correspondence (avbaniv&dakatvn). pragmatic utility 
Ipravurtakatval or capability of leading to tlie attainment of tile 
intended object [arthaprsipakatvaj, and uucontradictedness 
(abadhitstvai characterize truth,* Manikya Nandi regards 
novelty intiadhigatatvul also as a mark of truth. 

The result of valid knowledge is cessation of ignorance, 
avoidance of evii, selection of good, and indifleretice. It is 
partly distinct and partly non-distinct from valid knowledge. 
The person who has valid knowledge removes his ignorance, 
avoids evil, selects good, and becomes indifferent on account 
of knowledge of truth.* 

A cognition in itself is valid, since it cannot contradict 
itself. It is valid or invalid in relation to its object. If it is 
in harmony with its object, it b ralid. If it is not in harmony 
with its object, it is invalid.* The validity tprama^vaj of 
knowledge consists in its agreement with its object, and the 
invalidity (apramn^yal of knowledge consists in its disagree. 
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tnetu with its object. Both validity and invalidity of know¬ 
ledge arise from extraneous circumstances, tu., the proficiency 
Iguiini or the deficiency (dots) respectively in their originating 
causes, But they are known by themselves in habitual cogni¬ 
tions, and they are known from extraneous circumstances, vif., 
the knowledge of harmony or disharmony, and the presence or 
absence of contradicting experience in uuhabitual cognitions, 1 

Invalid knowledge is the determinate knowledge of an 
object in what it does not exist.’ Its invalidity consists in its 
disharmony with the real nature of its object. It is of three 
kinds, illusion (viparyaya), doubt (smfoSaya). and indefinite 
cognition Cttiiadhyavasayal.* Illusion b determinate kuna ledge 
of one object as a different object. The perception this is 
silver' in a shell is an illusion, 1 The Jain a, like the Nyayn- 
Vaiifcsikfl and the Yoga, advocates the doctrine of Anyatiia- 
khvati. I>oobt is the knowledge of an object as either this or 
that in the absence of validating knowledge or contradicting 
knowledge, t g.. Is this a post or a man?” Indefinite know¬ 
ledge fanadheavasaya) is bare knowledge of ‘something’ devoid 
Of specific qualities. It is indistinct knowledge such as tactual 
apprehension of something by a person walking on grass.* 
Invalidity of knowledge consists in its disagreement with the 
real nature of its object. Knowledge b invalid with regard to 
its object. It b not invalid in itself. It does not disagree with 
itself. Invalidity of know ledge arises from defects in the causes 
of knowledge. It is due to extraneous circumstances. It is 
known by contradicting knowledge IhadhakajpSn*). if it is not 
habitual But if it is habitual, its invalidity can be known 
by itself.* 

Valid knowledge is of two kinds, immediate knowledge 
or perception (prat yak sat and mediate or indirect knowledge 
(parok$a).* 


4. Perception (Prolyaifaj 


Perception b distinct (spastaj knowledge.' Distinctness 
(vmsadya) consists in the apprehension of an object with its 
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specific qualities ^Hse^aj without tire mediation of anv other 
knowledge. 1 It is indejwndent of other prarmlipas. It appre- 
bei.cis ah object hs 'this'. It apprehend* its specific qualities 
distinctly. Knowledge of ‘thisaess* and particular qualities 
(viseiapmko^ano) constitute distinctness (spagatVAj of j-creep- 
tion. It apprehends more than what is apprehended by in- 
icrence and testimony. It is stronger than indirect knowledge 
as a kmd of valid knowledge . 1 

_ Ttlere arc t ' Y< * fcintIs reception, empirical (saniwava- 
hanka, and transcendental (pornmanhika). Empirics] pe'rccrv- 
jijn is practical. It is uncon iradfcted perception which pronins 
successful action in the form of attainment nf a desired object 
or rejection of an undcsired object. It depends on the sense- 
organ* and other conditions, Our ordinary perception is 
ernpineal. Transcendental perception depend* upon mere 
proxmnty to the self. It <]<** not depend upon !he 

&V “ d 0i f L ' r randitioas - I* te revelation of knowledge 
ot all objects due to the extirpation of the karma-matter that 
ent^a rato Lhc sold It is non-seasuons. I, j s independent 
*** "?*****.• I empirical perception » cither sensuous 
(rndnyamboadhana) or nou-sctisuous (anindriyflnibandJmiiflj * 
bensuons perception is due to the eternal <tj u 

hied by externa) objects. I, Apprehends enema] objects with 
sensible qualities. fJon-sensUtitis perception is mental p m -ei> 
ton. It apprehends pleasure, pain, cognition, and wlS 
crouch eJiu tnauas u liich is not a stinsG-orimij 7 lirtiTi 
pcrotrptiuji and mental pm^ption ajijm^ieiKl a rjf . n ^™ lia 
distinctly." They cnnnnt npp^Jj „ " 35? 

dmte ’Imdttics and relations. Tliuv distiiictlv *r i , Ul " 
aspect of an object. Knowledge is a revdatL£ lt3 “) 
the sell due ti* the- removal of the crust of kanna-tnXr 
" . An object and light are not the cause of fernowl wt 
A cognition reveals fin object without being Reduced bv^t’ 

*■**“ ta “P 5°^ object without SgUSdS ’ ’ 
Causal theory of knowledge is rejected. Their * 

as manifestation ls accepted, tf the cause of t nr]tt ( ‘i ‘ 
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arose of knowJedge; would be object of knowledge. Blit they 
me imperceptible- The? are not known by the cognition gotte^ 
rated by them/ A particular perception bus a special fitness 
(yogyatil to apprehend or manliest a particular object, when 
the crust of karma-matter covering the soul and obscuring the 
knowledge is attenuated or destroyed. 1 UmasVaini speaks of 
five sense-or gaiLb, organ of touch, organ of taste, organ of smell, 
organ of vLsio-n and organ of hearing. * He divides the sense- 
organs into two kinds, physical sease-orgsits (disvyendriyal 
and the psychical senses fbhnvendriyo) / The five kinds of 
sense-organs are iht physical sense-organs The psychical 
senses arc the sense-lacukies of the sotil. They art the flitain- 
meni (labdhij of manifestation of the sensibilittfc due to 

the subsidence or destruction of the karma-matter. and die 
attention [upayogal of the soul to the sense-faetd ties- ! Siddha- 
sgiiji speaks [if a part of the self itself from which ku mi u-mutter 
subsides or is destroyed as the sense-organ- It is not anything 
other than the self. He does not recognize physical sense- 
organs. The so-called physical organs are the window s of the 
soul through which it petaaves external objects an account 
of the subsidence or destruction of karma-matter covering the 
soul m those parts, The soul pervades the whole body even 
as light illumines the room which ii occupies^ So the soul is 
the proper sense-organ- 4 The presence of an external object, 
light, the capacity of the physical ^Emsc-orgMs, and the like are 
the external eruditions of perception. But the teal cause of 
perception is the removal of the crust of karma-matter which 
obscures the knowledge of the object. Knowledge is n revela¬ 
tion from within the self. The Jaina does not recognize the 
existence and validity of indeterminate perception fuirvikslpa 
pratyaksjti as prior to determinate perception* since it cannot 
determine the nature of its object with iU specific qualities, 
and it cannot lead to attainment of good and avoidance of cviL r 
Valid knowledge is determinate cognition (vyavasiyaimaka- 
jhinak which apprehend? itself and an object. Indeterminate 
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1 T^ pti< ’ a fs 1101 detmztma^ cognition. It neither apprehends 
,t^ir uo r apprehends an object definitely. So it is not valid 
ts not viv.d or distinct <3pn#i) cognitwa. So it is not $ *r- 

" f rne dct|i& the existence and validity of in- 

deltmunnte perception, while the Buddhist denies the validity 
and perceptual character of the bailed determinate peroep- 
£“£ Iietceptioa is ^determinate perception of 
ZZ ^ gVul ; lhetnselves t^nkk^j and imagination of 
categories (kalpana}. Imagination deprives it of its perceptual 
character and main* it invalid, 

dMrSr e m rC A Pt,t, \ haS /° lir Stafie3 ' avagralia, ihi, aviy*. and 

enS ^ . r^ 3 <S tbC Srat of an object 

“t n ° r R r iC CbaTaCtCr5 3risiT1 * f^nt the form¬ 
less cognition of mere bemghood just after the intercourse of a 

° bieCt IS 3 end^d 

h t , ThL * * yes ' liie cars - *nd the like are 

the physical sense-organs. They are rightly stimulated bv the 

t *2** pIaM - *** stimulation of t^ 
pc ifln^aj organ, by the objects generates a formless cogni- 
bon ivb.ch apprehends mere heiughood. It gives ^ tQ ltHf 
7 impress,on or the object endued with the generic characters 
*;^beinghood, *#* the generic character of man 
and the like. For example, an object is perceived as a man' 
Ami not as mere being. AU perception is determinate There 
- no indeterminate perception.’ Avagraha is of two kiX 
^jauavagraba and artbavagraha. V^fijan^^ 
in.riiu.it Uvyakta) apprehension of an object with its ^ n3or ,, 
qualibcs. There can be no apprehension of n, cre 
quahtfea, since the incorporeal (amdrtal sensory quali ties 7ZZ 

“S , ' tote *" thc **•***sssssss 

11 th * organs. Arthavfigraha is the explicit bZ 
apprehension of an object with its sensory muddies 1 

espJicit apprehension which giv^iS 
T* 13 '- Ilin 16 t 11 * enquiry to know the particular r«* - 

Uiie?a) of the object apprehended bv the first UrtS 

fttvagroha). For example, is the man pcrctivwl *■ - f KSTan 

of Kaniaja, Lapi, or any other region ? (3) 
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object, which the self desires to know. For example, ih«_- mn 
perceived as definitely know’ll to be an inhabitant of Ksiniuta* * 
HJ Dhoragi is the linn retention of the perception of the object, 
which is the cause of its recollection in future. Retention 
(dbikrai&a) is the cause ot recollection tsmfti) Perception pro¬ 
duces ■ disposition [sarpskiraL a particular power of the self 
iltmaiaktivHesai, which generates its recollection in future . 1 
An object perceived in the sky as white is avagraiis. Is the 
white object a row of herons or a flag ? The desire to know 
it is iha. The white object is definitely known to be a ruw 
of heron * through its particular features such as flying upward 
and downward and movements of the wings. This is avfiya. 
Tbe firm retention of the perception is dharntul It is the 
cause of the recollection i 'This is that row of herons which 
I perceived in the morning'. This is the order of the different 
stages of perception / 

Transcendentol (mukhya, paramirtliika) perception depends 
upon the self alone. It is independent of the sense-or^an* and 
thm manas. The directly perceives objects on account of 
the subsidence or destruction ot the karma-matter covering it 
and obscuring knowledge, independently of the semsc-organ* 
and other conditions It I? either incomplete (vikala) or com¬ 
plete (suktiLvL Incomplete transcendental perception is of two 
kinds, avadhi and msnabpftrysya. (1 } Avidhi is the [tfrceptioti 
of sensible objects independent of the sense-organs and the 
manas due to the subsidence or d struct inn of the crust of 
karma-mat ter obscuring avadhijuana. It is caused by right 
intuition, right fault, and right conduct. It is dairvoyance, 
clairaudience, and the like. It is intuitive perception of remote 
sensible objects- (2) MafiafipaTyayajuana is telepathic know¬ 
ledge of the processes of other minds. It is direct or immediate 
knowledge f^^atkJrijnanfl}. It is caused by the destruction 
of a particular kind of karma-matter obscuring the knowledge 
which is due to the purity of restraint or right conduct It is 
thought-reading (3) ConjpkU (^ikalnS transcendental percc p- 
lion is the orisnistsem’s immediate knowledge (kcvabjruna) of 
all subsianct-s and their modes in their infinite aspects It arises 
from the annihilation of the entire crust of karma-matter due 
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10 right intuition, right faith, and right conduct reaching the 
acme of perfection.* 


5 . Mi dials knoivledge (Paiokjn) 

Mediate knowledge is indistinct (aspatfaj. It is devoid 
of perceptual vividness. It is of five kinds, recollection (sitij-ti), 
recognition (pratvabhijulnaj, induction (tarka), deduction 
(onum&tia), and testimony (againa ), 1 

(IJ Recollection (smara*n> is the knowledge of a« object 
perceived in the past at ‘that’’ due to revival of its disposition 
I'-juji-'kirft). which is a particular power of the self. It is 
revived and produces its effect in the form of recollection. 
Recollection is the effect of the revival of the disposition of 
the previous perception of on object. It renifrtilHirs cither 
conscious beings or unconscious things. Not only previous 
perception products recollection Kill even previous recollec¬ 
tion, recognition, induction, deduction, and testimony may 
leave behind dispositions in the soul, which produce recolfao- 
Hons. Some hold that recollection is not valid knowledge 
(pniDiapa), depends upon previous perception and 

knows an object known already by it. Inference depends'upon 
induction for its production. But it does not depend upon any 
other kind of knowledge in knotting its object. But recollec¬ 
tion knows its object with the help of the past knowledge 
revived. So U is not valid knowledge. But (he J a fa 0 nrgt5 
thar recollection depends upon previous perception for its pro- 
duction. It arises from its dispositfan in the self. But it doe* 
not depend upon previous perception in knowing its object 
Yabd knowledge determines, the nature of an object as it really 
is. Recollection, tike serial perception (dharSvahi kapratyal™| 
determines the real nature of an object perceived fa lhe S.' 
St* ii is valid knowledge fpromiuu},* 

( 2 j Recognition (pio'yabhijUul is the composite coeni- 
Unn i saihkafan aimak a j non a) produced by perception and - 0 
crdlcctioa. It apprehends an object in the forms ; -ihis is that- 
t nv n> like that’, this is different from that*, 'this is correlated 
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to that\ and the like. 'This is that Hevadaus' S A wild cow 
is like a cow 1 . 'A buffalo is different from a cow p T 'This is 
remote from that 1 . ‘This b called a tree 1 . This individual Ls 
a cow*. These are recognition. Recognition Apprehends 
identity* similarity, difference, correlation, re l at ion of sign amt 
sigiuite, :md die like. It apprehends the generic property 
fsamiaya) m the foim of similar collocation of parts (sadrsa- 
p^LnamaJ in different animate Individuals, or a common 
substance in inanimate tilings/ 

Recognition b a distinct kind of valid knowledge. It 
knows a present j^redved object as known in the past* 

'this is that Devadflttn.\ Perception knows 'tins/ Recollection 
krnows 'that 1 . But recognition knows "this is thatV. It knows 
an object as it really b. It is in hunnuny with its real nature, 
It knows an object which Is not known by an y other kind of 
valid knowledge. It knows relations, identity ( similarity* db- 
similarity, relation of sign mid signate t correlation, and the 
lilv , between a present perceived object and an object per* 
eeived in the past and remembered now. ‘Thisness 1 cannot be 
known by recoUection. 'Timtness' cannot be known by per¬ 
ception. The objects such a* "this is that*, T tMs is similar to 
that 1 , ‘this is di&>inri1ar to that', and the like are known by 
recognition winch is a distinct kind of valid knowledge- It is 
in harmony with its object. It is tiol contradicted by any 
other kind of valid knowledge. It b mt perception, since it 
is not direct und immediate knowledge, and It is, devoid of 
perceptual vividness. It 'is a distinct kind of valid, knowledge- 1 
Comparison (upamaua) is included In recognition- It is not 
treated as a distinct kind of valid knowledge - 

(3) Induction ftarkal is a knowledge of the invariable 
concomitance (vyipti) of the middle term with the major term 
in the past, the present, and the future, arising from the 
observation of their co-presence and co-absence in the form 
1 f_f this is present, that is present, and If this is absent, that 
is absent 1 . It is also called film. Vyapti b of two kinds, 
anvnymvyapti and vyatirekayySpti Smoke arises only ir there 
is fire, Wherever there is smoke, there is fire. This b anvaya- 
vyapti - Smoke does not arise# if there is no fire. Wherever 
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there is no fire, there is no smoke, This is vyatirckavyapti . 4 
Vyapti is universal accompaniment (avinabhava) of the middle 
term by the major term is simultaneity or succession. Simul¬ 
taneity is the relation between the middle term anti the major 
term which co-exist with each other. Succession is the relation 
between the cause and the effect. The genus of a Sigiiapa 
tree and the genus of a tree co-exist with each other. The 
former is pervaded by the latter. The former is the middle 
term. The latter is the major term. Fire is the cause of 
smoke Smoke is the middle term. Fire is the major term. 
The universal attendance of the middle term by the major 
term is determined by induction (tarka ). 1 

( 4 j Deduction or inference {amunarta) is the knowledge 
of the major term derived from the knowledge of the middle 
term. Fire is inferred from smoke.* ’Smoke 1 is the middle 
term, hire is the major term. Inference is based on universal 
accompaniment of the middle term by the major term in simul¬ 
taneity or succession. It is based on vyapti derived from 
induction (tarka), There arc three terms in an inference, the 
middle term (sadjmno, hetu), the major term (slrthyaj and the 
minor term tpak$a). The middle term is that which is definitely 
known to be inseparably connected with the major term.' If 
the major term ie.g. t fire! does not exist, the middle term 
fe.g., smokel cannot exist. If the farmer exists, the latter exists. 
This is the only mark of the middle term. The Jainas do not 
recognise the five marks of the middle term recognised by the 
Naiyiyika, vis., presents in the minor term (paksadharmatvs), 
presence in all positive instance (sapak^asattva) in which the 
major term exists, absence in all negative instances fvipak$a- 
sattva} in which the major term does not exist, non-incompa¬ 
tibility with the minor term labiidhitavigayatval, and absence 
of counteracting reasons leading to a contradictory conclusion 
(nsaipratiiiaksatva]. since they may lead to fallacies fhetva- 
bkasa }. 1 The major term fsadhya) is the inferable object not 
coutiadicted, and not certainly known.' It is the object of 
inference. It is not contradicted by any other kind of valid 
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knowledge. Nor is it definitely known. The minor term is 
that in which the middle term exists* * and whose connection 
with the major term is to bo proved. It is not excluded from 
perception It is absolutely necessary to state the minor term 
in an inference . 1 In fch^ inference F the hill is strtnL-y there¬ 
fore. the lull is fiery* *ihe hili" is the minor term. The middle 
term 'smoke" exists in it, and the existence of the major term 
"fire" in it Is to l>e proved. 

There are two kinds of inference, inference for oneself 
i*rvarthaj and inference for others (parfirthaj* In inference for 
oneself a person perceives the reason (hetuJ or middle term 
(aadhiiimj. remembers the inseparable connection between the 
reason fhettt) and tile inferable object or the major term 
(sndhyu) determined b_v induction (tarka) t and at oatce knows 
die major tern] / Inference for others consist* in the statement 
of the middle term, the major term, and the minor tend It 
consists of two propositions. (\) 'The hill is fiery ; (2) because 
it is smoky 1 . The example (d^nta) is not pi^sent here/ 
This is intended for intelligent persons. For I™ intelligent 
person^ the inference includes the example (dp^ntn) and 
consists of three proportions : (1 1 - The hit! fa firry (major 
term) ; because it is $tfwky (middle term) ■ (3) whatever is 
smoky is fiery, os the kitchen (exomplG)V The example is 
the object in which the middle term is perceived to be accom¬ 
panied by the major terra. There arc two kinds nf examples, 
affirmative and negative. The affirmative example (anvaya 
drfpmta) shows that the middle term is pervaded by the majar 
terra, f.g., 'wherever there is smoke, there h fire, as in the 
kitchen". The negative example (vyatirekadf^intal show* that 
the absence of the major term is followed by the absence of 
the middle term, ‘whenever there is no fire, there is no 

-intake, a> in u lake/ The affirmative example shows the iu+ 
separable connect]on between the middle term and the major 
terra by homogeneousness (sadhamiya): (1} ‘The hill is fiery ; 
(-1 because it is smoky ; (3) whatever is smoky h fiery. as the 
kHchm f Here ‘smoke' and 'fire" abide homogeneously in the 
kitchen. The negative example shows the inseparable connec- 
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lion between the middle term and the major term by contra¬ 
riety (vAidhannya): (II f The hill is not smoky; (2) because 
it is nut fiery ; 13} whatever is not fiery is not smoky, as a 
lake 1 . 1 Here the absence of 'sire 1 and the absence qf 4 smoke 1 
abide in the lake. The example (drtfaata), thi_' application 
{upoimva), and the conclusion (nigamana) are necessary to con¬ 
vince persons of dull intellect of ike truth of an inference. 
The application is reusi-sertiou of tile presence of the middle 
term in the minor term in which the presence of the major 
term is to be proved. The conclusion is renssertion of the 
presence of the major term in the minor term/ Inference for 
dull pcis<m!= consists of five propositions: [If 'The hill U fiery 
(pak^nvacana) ; (21 because the hill is smoky (hetuvaeana) ; 
(3) whatever is smoky is fiery, as the kitchen (dpfttiita) ■ 141 the 
hill is smoky (upanaya) ; (5) therefore, the hill is Gory 
(nlgntaaimjV The Naiyiyika holds that these five members 
are indkpensably necessary for a demonstrative syllogism to 
convince others. The S&ihkhysi and the Mltuuiltba hold that 
Hie conclusion^ the reason [beta), and the example (dftfanLa} 
are the three member of a syllogism. 4 

Some Jama logicians, like the Buddhists, prefer internal 
universal concomitance (antarvyapti) to external universal con¬ 
comitance fbahirvyaptih Internal uni versa) concomitance 
(antarvyapti) occurs when the minor term [pak^al itself os the 
common abode of the middle term (hetul and the major term 
(sidhya) reassures the inseparable connection between them, 
thus: |L) £i The hill 1 minor term' b fiery (major term): 
(2> localise the hill is smoky [middle term)/ Here the minor 
term U'.g. r the hilt) shows the in separable connection between 
the middle term {c.^> ftmokci and the major term firel, 

which is their common abode, External universal con¬ 
comitance (hahirvyipti) occurs when an example (d^tinia), 
which is not an essential part of Hie inference, is introduced 
from outside as the common abode of the middle term and the 
major term to reassure the inseparable connection between 
thew, ihn^: \U H Tne hill is fiery [major term] ; (2) because it 
b smoky (middle term' , (3) just aa a kitchen (exampleV* * 
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lilt example (e.gv, the kitchen]) is introduced from out- 
bide as the common abode of the middle term {eg., smokes 
and the major term (t’-j., fire) to reassure the inseparable con¬ 
nection between them. Some jama logicians hold that the 
mtenul universal concomitance (antervy^ptij alone is sufficient 
to establish the major term, so that the external universal eon - 
cornitance (bahirvy^pti) is superfluous. When the internal 
universal concomitance existSi the external universal con¬ 
comitance is snperBuouf. When die former does not exist, 
the latter is useless- 1 

The best form af an inference for the dullest persons 
consists of ten niemlwrs (da^ivayava) :(l) proposition (pratijS), 
£*g- t *ntafMnjmy to life is the greatest virtue' * (2) the limits 
tion of the proposition (pratijnivibhaktij-, e r g^ 'non-injary to 
Life is the greatest virtue* according to the Jaina TirlJumkara*'; 
P) the reason fhctu], l non-injwy to life is the greatest 

virtue* because those who observe the vou of non-injury to life 
are loved by the gods, and it ts an act of merit to honour 
them' ; (4J the LimltatLon of reason fbetuvibhakti), t.g., “only 
those who observe the vow of non-in jury to life reside in the 
highest place of virtue 3 ; (5) the counter-proposition jvipak^ah 
t-g* f ‘hut those (Bmlnninsi who kill animals m sacrifices are 
loved by tliu gods and reside in heaven' ; (6f thife opposition to 
the counter-proposition fvipak^prafci^edliaL "those who 

kill animals in sacrifices arc not loved by the gods and do not 
reside in heaven because they violate the instructions of the 
TFrtliaiikams who speak absolute truth 1 ; (7) the example 
id^tantaL c.£% r the Arhats do not cook food to avoid killing 
inlets, but beg food o! the householders' ; (81 doubting the 
validity of the example (I^afifca), e.g a , "but the Arhats share 
the householders' sins for killing insects in cooking food for 
them' ; iGl removing the doubt ta^ifikiiprati^dhft-. **g* t - th* 
ArhMs do not share die householders' sin.- because they go to 
their houses tmexpectcdly, and beg food of Lhem, which was 
not intentionally cooked for them/ ; (10) the cottduaon 
(uiRniujunb e.g #d "ucm itijurv to life is the greatest virtue', 
Ilhajflfehahu wil* an exponent of the ten-nicrnUrcd syllogism. 1 
Vatsytysina criticized the ten-membered syllogism in his com- 
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mtMLUry <10 tie Ny&yaSatr* * 1 acd established tie Tive-membef^ 
cyllogisiD. 

[n\ Testimony (agamaf is the knowledge of objects derived 
from the words &f reliable [sison^. Words titamfe l tbeu - 
objects by their natural denotative power and convention. I 1 or 
example, the north pole exists/ A reliable person, (ipta) is 
one who knows objects as they really are* and expresses his 
ideas correctly. He is free from attachment and aversion, 
words are in harmony with their objects. They do not contra¬ 
dict tht nature of their objects/ Testimony is of two kinds, 
secular (Lankika} and non-secular (lokottarah Testimony of 
jEumku and others is secular- Testimony of Tirtbonkaras is 
non-secular. The Jainas do not believe in the authority oE the 
Vedaa. They recognize the authority of the Tlrthahkaras only 
who attained perfection and become omnisdent. Testimony 
is a proposition Ivucana) composed of a sentence, words and 
letters. Audible letter are matte of atoms of rounds. A word 
is a collection of interdependent Setters. It is independent of 
letters in other words, A sentence is ii collection of infer- 
dependent words. A word denotes an object by virtue of its 
natural denotative power and convention. Just as a lamp 
illumines an object, so a word manifests an object by its natural 
power. But it differs from a lamp in that it depends upon 
convention to produce knowledge of an object. But its troth 
or falsehood depends upon excellence Ejrupa) or imperfection 
(do-sal of the speaker;* 

Vnui* vaunt divides knowledge into five kinds; (t\ sense- 
knowledge (math, 12) testimony (^ruti), (3) clairvoyance 

(avadhih (4) thought-readme (manabparyaya! f and (5) omnis¬ 
cience (kcvalajufuia)/ Sense-knowledge (mati) and testimony 
j^ruti) are mediate knowledge [parokpa}. Sensitive knowledge 
is acquired through the medium of external sense-organs* 
Testimony is acquired through the medium of the scriptures, 
So both arc indirect or mediate knowledge, since they depend 
upon external conditions. Clairvoyance (avadhij, thought- 
reading Imanabparyayaj. and omniscience IkgvaJajnlnal are 
immediate knowledge or perception tpratyafcja) / They are 
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direct knowledge of die soul without any external help. Of 
thesfc the first two are incomplete direct knowledge due to sub¬ 
sidence and partial destruction of knowledge^hscuriiig ksrmss, 
and the last one is complete direct knowledge due to total 
destruction of the kumvkilga-obseuriiig barman, 


6 . Amek&kttt&dA 

The Jainaa hold that a real thing is endued with an infinite 
number of qualities and modes knantadharmakab It is com¬ 
prehended by valid knowledge , 1 It has infinite mode* in the 
past! the present* and the future. They are co-existent or 
successive- The co-existent modes are qualities. The sucees- 
sivc modes are modifications- All objects 0/ knowledge arc 
manifold or multiform (imekintal, They have infinite qualities 
and relations which distinguish them from the other objects. 
For example, a gold jar exists as a specific substance with its 
specific qualities eii a particular plate *it a particular time. It 
does not exist a_r> other sub^tnnecs in ether places at other time- 1 .. 
When \u generic qualities such ns Ixnnghootip know ability, 
coraprehenaibilicy, and the like are considered, jr [3 not distin¬ 
guished from the other homogeneous and heterogeneous stib- 
ttraces. When it is considered as a substance fdrnvya], it 
exists as an aggregate of atoms ; it does not exist as a substance 
in the sense of space inkoxa h the principle of motion IdhannnJ . 
the principle of rest fadharmti), and the other suhshinct^s. 
Thus, it exists as a sutetance in one sense only, and it does not 
exist lls a sulrctanoc in the other senses It exists as a sub¬ 
stance in the sense that it U an aggregate of atoms* not in the 
sense that it i* n smi l t dharma, adharum, r^pace mid time. 
There are infinite souls (jrva). There are infinite nou*scuU 
UjiraJ. So the qualities of the other substance? ore infinite 
They do not exist in the gold jor. It exists as 0 collection of 
earth atoms. It docs not exist as a collection of water atoms, 
fire atoms, and air atoms. It exists as a collection of earth 
atoms in the sense that it is made of a metal which is a modi¬ 
fication of earth ; it does not exist as a lump of cky T and the 
like, II exists at a collect ion of gold atoms, and not of silver 
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aTctHf or atoms of other kinds of metal. It exists as a collection 
of gold atom? in the sense that it is made of melted and pure 
goLd p and not impure gold. It exists as made of melted mid 
pure gold moulded by Devadatta, and not by \ ajhsd&tta. It 
exists as made of melted and pure gold moulded by Devadatta 
into the shape of a Jar, and not or « jug, a pitcher, and the like. 
It exists as moulded into the shape of this jar, and not any 
other jar. As a substance its own qualities ore not many. But 
the qualities of the other substances are infinite. It is distin¬ 
guished from them by ikrir infinite qualities. It exists in its 
own place. It exists in the middle part of the world. It exists 
neither in the upper world nor in the lower wurUL In the 
middle world it exists in India, and not in other countries. It 
exists at FataLipiitra* and not in other towns. It exists in the 
house of Devadatta, and not in others' houses. It exists in 
one part of Ms house, and not in its other parts. Its own 
finalities in its own place are not many. But the qualities of 
the things in other places are infinite, it is distinguished 
from them by their infinite qualities. It exists in its own time. 
It exists in the present cycle, and not in the past and future 
cycles. In the present cycle it exists in the present year, and 
not in the past years- li exists in the spring season, and not 
in the other seasons. In the present spring season it exists 
to-day, and not in the other day's. To-day it exists in the 
present moment* and not in other moments. One thing has 
infinite qualities in time, since it exists in innumerable 
moments. The qualities of the other things in time are infinite. 
The gold jar is distinguished from them by infinite qualities* 
In its essential q uali ties it exists as endued with yellow colour * 
and not as blue colour, ir exists as endued with a particular 
degree of yellow colour. It exists as endued with a particular 
taste in a particular degree. It exists as endued with a particu¬ 
lar smell in a particular degree* It exists as endued with 
roughness or smoothness* heat or cold, lightness or heaviness, 
in particular degrees In number it exists as the first, the 
second, the third, and the like from near and remote sub¬ 
stances. In magnitude it exists either as minute or large* 
short or long, and the like in relation to the other substances. 
It can be distinguished from other substances by infinite 
magnitudes. In spatial position it exists as near, nearer. 
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nearest, remote. remoter, remotest, and the like in relation tu 
other substances. In temporal order it exists sis prior or 
posterior* near or remote by moments, hours., and the like in 
relation to other substances. It exists as comprehended by 
perception or inference by an infinite number of souls. The 
comprehended object must differ according as its comprehend¬ 
ing modes oi knowledge differ. So the gold jar mus % be 
endued with infinite natures according as it is comprehended by 
infinite cognitions of infinite souls. It produces pleasure* pain, 
acceptance fc avoidance, indifference, desire, merit, demerit, 
bondage of karma, disposition, anger k pride, delusion, greed, 
attachment, aversion* and the like tn counties* ^mls It exists 
as endued with upward movement, downward movement, con¬ 
traction, expansion, locomotion! flow* evacuation f Siting* bedd¬ 
ing water, and the like at different times in different degree 
It exists as endued with innumerable qualities which differen¬ 
tiate it from the other similar substances. It exists as endued 
with innuuierable qualities which differentiate it from the other 
dissimilar substances. It exists in infinite relatiouii to the 
other substances in infinite time. Thus all things possess in¬ 
finite qualities and infinite relations. 1 Hence one who com¬ 
prehend* one thing completely comprehends all things comple¬ 
tely, and one who comprehends all things completely cem- 
pre!lends one thing completely/ The world is a system of 
inter-related objects possessing infinite qualities and infinite 
relations. This is the Juias doctrine of relative pluralism 
1 an fck anta^vadii j. It naturally leads to the doctrine of nay as 
which are the different standpoints from which things are con¬ 
sidered as possessing particular qualities and relations. 


7- Tfc* Doctrine of Nay os 

This doctrine is a peculiar feature of the Jaina epbtetuo* 
logy. Pmua^a and naya are the different ways of knowing 
the reality. They enrich our knowledge of real things, 
Prajnajia is the valid knowledge of the multi/otni (ajiekantaS 
object. It is comprehension of an object endued with many 
qualities (aneknnlapratipaltij. Nay a is the valid know- 
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ledge of one part, aspect B quality, or mode ot a multiform object 
{ ^dbirrm aprtUipatti\. 1 Naya Is a part of pram ana. It is 
parti eiI valid knowledge. It is Put complete valid knowledge/ 
A itaya apprehends a part or aspect ot a real thing compre¬ 
hended by valid knowledge. It ignores the other parts or 
Aspects of the thing. It is the ^tantipoint of the knowing 
person embodying a particular purpose (saxfck&lpa) to under¬ 
stand a particular aspect of o thing to the exclusion of -.>thvr 
aspects, 3 He becomes indifferent to the other aspects of the 
thin^ fur the time being* * Nay as are the point* of view from 
which tiling ft are considered. They ai\; partial views o! reality. 
They are inadequate to the whole reality. They do not consider 
things as they sire in theniselv^. They consider them in their 
relations. They give relative truths- They do not give absolute 
truth When the partial views (ekinlapradpattil are taken as 
the complete view {anekfmiapratipEiUir, they become invalid. 
When naya-s or relative trulls are mistaken for absolute truths „ 
liiey become naynbkasas. They an? invalid because they deny 
the truth of the other aspect* of things not relevant to tbe 
knower's purpose. They are false standpoints.* 

Navas are mainly of two kinds, dravyanaya and paryaya- 
any a. Dravyjinaya considers a thing as n substance (dravya) in 
which qualities and modes are unified. It emphasize- the sub¬ 
stantial aspect of a thing, and ignore its qualitative and modiiL- 
aspects, Parysyaunya considers a thing as n conglomeration 
of qualities and modes, and ignores its substantial aspect. 1 
Driivywayas are of three kinds, naigamanayu* samgrahanayo T 
and vyavahanuisya,* They are sis© called arihmauya*. They 
refer In objects or minining* (artha). F&ryayttnayas are of four 
kinds- rjusutra. £abda R sittnftbhirGiJJ^ mid evambhnta T They 
tire also called ^abdiinsyus, Thuy refer to words {3abda}. 

II) Nuigamnuayfl is interpreted in two ways. First, 1 *ujya- 
pudeft takes it as the standpoint which emphasizes the purpose 
(saiftbdpaj of a series of actions, which is not yet completely 
accomplished. A person going with an axe, being asked for what 
purpose he is going, answers. A| I am going to bring a prasttm* 
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a wooden measure*. He is going to cut a bamboo and make a 
prastha out of it The measure is the purport to he realized 
in the action A person collecting fud and water, being asked 
what be is doing, answers. 'I am cooking rice*, ft refers to 
the purpose of a senes of actions not yet completely accom¬ 
plished.* Secondly, Candruprabbs Suri interprets naigamanaya 
tn another manner. It is the comm on-sense poult office, 
which iMUStdctn things as possessing both generic (samnnya) 
and specific qualities (viw$&l which are not distinguished from 
each other .* Heniaefliidr.; Suri also is of the same view." The 
Ad valid Vedtala denies the Spedfic qualities (vise^j)- 
Buddhism denies the generic qualities fsaminya). The jama 
holds that a thing is an organic unity of both generic and 
specific qualities, which am equally real. The universal 
{samiinva) is not real apart from the particular (viseja! - 1 fl v 
particular is cot real apart from the universal. They are 
obstructions apart from each oth^r. A real thing cannot exist 
apart from either. This is the concrete view of the Jaina The 
uaigauimlnya is ihe standpoint of the Nyaya and the VmsesikA 
systems uccordiisg to the Jaina. They hold that o thing is the 
complex of the universal and the particular, which are equally 
-eat and primary and different Front each other. So far they 
agree with the Jaina But they consider the distinction betw ecu 
the universal and the particular to he ill Holme , while the Jaina 
considers it to be relative. They consider them to Is.- absolutely 
different from each other, while the Jaina considers them Wi be 
partially different Iksthflhddhhindal from each other. The 
tiaigatnanaya becomes naigaTnahlm-.j at the hands oi the NniyS- 
Vikas and the Vaise$ifcas,* 

(2) SariigTalinuaya is the class point of view. It retcr- to 
mere generality Isamic&yadkatxal devoid of all sfiecific qualities 
iviie^a;. It considers things from the- general point of view, 
ignores the special features, snd treats them as mere 'bring'. 
The saiiigrahanaya is of two kinds, pnwsmhgrahn and apara 
sum gratia. ParasariigTaha is the highest class view. All indi- 
ividual things in the world may be coitsidtred from the most 
general point of view as mere being' irrespective of their parti 
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VI ]].15 features. 1 Tilt: Advaita Vedsiiiia considers the world as 
mere* 011 c ’being’, and denies the plurality of things Its stand¬ 
point, according to the Jainj, is parasnnigj'sdianai’itbhasa. 1 
A|js rusaiiigrah Sfiuyu is the inferior class view. It refers Lo the 
inferior classes as distinct from the highest class ‘Being’. This 
standpoint considers dharms, adharnm, space, time, soul, and 
□on-soul as identical u'itb one another, since they have sub¬ 
stantiality." It considers all earth vessels as earth irrespective 
of their particular features. This is the inferior doss view. 4 
When the intermediate generalities, alone arc- regarded as real, 
and the individuals art regarded as unreal, the standpoint 
becomes, aparusaiiigrahaiiayobhasa 1 The Samkhya commits this 
error, since it considers all material things, the living bodies, 
the ^'iise-organs, inanas, biiddhi, snd ahaihkarfi, as modes of 
pratftt irrespective of their essential differences. 

(3J Vjmvaharanaya is the practical point of view based on 
■^ense-perception. We generally perceive particular things, and 
react upon them. We do not react upon dosses, bm upon 
individuals. When tilings arc considered as individuals, they 
become practically useful, individual things are objects of 
practical use. VyavaMranaysi is the practical standpoint which 
considers the particular individuals alone, without taking 
cognizance of their generic finalities (jdmajjya) and specific 
qualities (visejal .* When distinctions 0 f rLu i things are denied, 
and those of imaginary things arc- recognized, the standpoint is 
called vyavaharanaysibh asa. The Ctrvakas recognize the rcaiity 
of the elements of earth, water, fire, and air which art objects 
of practical use, and reject the reality of the soul. Materialism 
1$ vyivtihiirnriaywbhaia/ 

f4j Rjusfttnumya is the standpoint which considers only 
the present momentary modes of a tiling apart from the perma¬ 
nent substance. It docs not Consider the past modes which have 
vanished, and the future modes which have not yet come into 
existence- For etnjqde, ’pleasure exists at the present 
moment.' The transient mode of pleasure at the present 
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moment is considered, anti its substrate, the soul, is ignored, 
Rjosuimitaya is literally the straight standpoint which con 
11 thin g 31 the present moment without any reference to the 
past iiEid the future. It is the extreme opposite of saipgrahnnayii 
The former denies all continuity and identity. The latter 
denies all changes and differences. fljusiLtra considers the 
mode* * of n tiling at the present moment only. It is narrower 
than vyavah iron ova which considers individual things with a 
certain duration,’ When only the transitory modes of the 
present mode are considered to Ik real, and the r.uhsiancc in 
which they abide is denied, the standpoint liccomts rjusiilrsr 
nnyabhasa" The Buddhist standpoint, according to the Jaina, is 
jjusutrauay abhasa, since it considers the transitory mode- of the 
present moment to be real, and denies the reality of the subs¬ 
tance, which is their abode, which exists in the past, present, 
and future, amt which is apprehended by recognition, f The 
remaining three are saklamyas, 

(5) Sahdanaya is the standpoint which refers to words and 
their meanings. A word implies i; (particular object, an attri¬ 
bute, a relation, or an action, Hath word h;i>, its own meaning - 
Difiertnt words also may refer to the same object, The T-Ia- 
tiou between words and their meanings is relative. It is not 
absolute. Words differing in gender, number, person, case, 
and the like may refer to the same object, f'ufvii (masculine), 
Tara (feminine}, and ftfakfttlra (neuter) mean the same object,— 
=tar. 1 ZJdrak (plural J and Katalfa (singular) mean the same 
object,—wife. 'Thu potter makes a pot? A pot is made by 
the potter’. The word 'pof is used in the objective case in 
the first sentence, and in the nominative case in the second 
sentence. But they refer to the same object. ‘The north pole 
was (babhiiva), is (blutvati). and will be (bhavisyati)'- Here 
sahdanaya considers the differences in the north pole cartes* 
ponding to the verbs in the past, the present, and the future 
tenses, and ignores its identity in the past, the present, and the 
future.* When wc consider the relation of words to their 
meanings to be absolute, we commit an error. Thu Gramma- 
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rianjt commit Sabdonsyabhasa, since they consider the relation 
(if words to their meanings to be absolute.' 

(0) BatnabhirQdhadAya refers to the different meanings of 
words according to their roots. India literally means 'all 
prosperous 1 . Sekra literally means 'all powerful 1 . Purandara 
literally mean* ’destroyer of the enemies.' 5amabhiru<lhiitiaya 
emphasizes the literal meanings of the words, and ignores their 
identical derivative meaning. The three words have the same 
derivative or conventional meaning. They refer to the king of 
gods in heaven/ Smnabhiruahanaya is a special application 
oi snbdmaya, h distinguishes the synonyms from one another, 
and applies cadi word appropriately to s specific object accord- 
*!|* ?° ’ ls f'ymolt^icai meaning, n it ignores the identity of 
V ,llT ! V L i ‘ twe of the synonyms, it becomes sfnnubhiru- 

Olmiiaynhliasn. The Grammarians commit this error. 1 

(7) Evam bhfltin aya is a sj>oml application of samabhir- 
utfhanayn. It restricts a Word to one [articular meaning which 
emphases one particular aspect of an object suggested bv its 
toot. The word 'got*' literally mans a moving animal' A 
moving tow H a gen. When it is at rest, it should not he 
ttdkd a jeu It Should be designated by a different word. 
This is the stand [win t of cvambhdtaniiya, It u^s a word in 
f* strict ^.'Tnologicsl sense, and applies it la an object possess. 
fngpmcoca 1 effieieucy at the present moment- It anpli^ the 

"S T0 f Tnan * ho * «*wig. implied t>y the 

2?. vl T D ? natUr - ° f tht ***** which » 

smctly implied by the etymological moaning of the word We 
commit an eiror. The Grammarians, according to the Jrina 
commit evambhutanayabhusa.* J l 

According to the Jainas, the NyAya and the Vmfcsifeu 
rnm niugamanaya ■ the Adwit* Vedanta an(l Ulc s3„ 
adopt samgrobmiHya ; the Clryikas adopt vyavAtem • |C 
Buddhists adopt Tjusutrnnaya ; the Grenminriaa-s admit &bda! 
naj-a, sftniabhiratJhanayn, and evambhetag fi y^ • 
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Each preceding miya has □ greater extent than the succeed¬ 
ing one, Naigainanaya has the greatest extent, Evambhutii- 
naya has the least extent.* Naigamanayii deals with real 
ibbnvii) and unreal things fabMvah So it is of greater extent 
thiin sajfagitihanaya which deals with real things only. It 
deal* with tile *f>dug‘ of all real things. So it is of greater 
extent tlian vyavahsLran&yB which deals with a part of the 
real, c.g. r individual things. It deals with individual tilings 
existing in the past, the present, anil the future. Bo it is of 
greater extent than rjusutnuiuyfi which deals with the present 
modes only of individual things. It deals v. ilb their present 
modes. So it is of greater extent than tkbdnmrya which deals 
with words conveying different meanings in different tenser 
Sabdanaya dealing with the expression of the real is of greater 
extent than s amn hli m ul Imn ay a which deals with only one 
particular expression, It is of greater extent than evambhii- 
tanmyu which dcak with tlmt particular expression which 
applies to the thing in its present activity . 1 

A substance has Infinite powers. It can he known from 
various points of view/ The nay as arc partial views. They 
are not adequate to the complete re-allty* They give relative 
mnhs. They do not give absolute truths. All predications 
arc relative. All affirmations and negations are relative to time, 
place, and circumstances. They are not nnconditional and 
absolute. So ihe doctrine of nay as is related to Anehuntavadn 
and Syadvada 


8 . Syddmda : Sup in b ha* gtnyaya 

Absolute judgments are possible in Ebama or one¬ 
sided systems But they are not possible in the Anekaiita 
philosophy of the Jains. All objects are nutltifonn 
(aneklntal according to him. From their tnany-sided 
nature it follows that all judgments ere relative. They 
are true under certain conditions. They are conditional or 
hypothetical, No jtid^mcnls are absolutely true. The word 
^perhaps* should be added to all judgments to indicate their 
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conditional character, This is Syodvada or the doctrine of 
relativity of judgments. There are seven different ways of 
making judgments about a substance or au attribute as follows 
<*> 'Perhaps S is {syat asti) 1 ; (3) ■Perliap, S b not (syat nasti)' ; 
(-3.1 'Perhaps 5 is. is not (syat ssd nastil'; (-1) ‘Perhaps S is 
indescribable fsyat avaktavyam)'; (51 'Perhaps 5 band mdeserib- 
able bysit asti avaktavyam) '; (hi Perhaps $ b not and mdescrib- 
able (syit nasti avnktavymii)' : (7? ‘Perhaps S is. is not. and 
tndescribatde (syut asti nasti avaktavyanj i \ The first is on 
affinHativt judgment (vidhih The second is a negative judg¬ 
ment (uisedlta). The third is an affirmative judgment and a 
mgattw judgment i n succession. The fourth is simultaneous 
affirmative judgment and negative judgment. Tile fifth is an 
affirmative judgment combined with simultaneous affirmative 
judgment and negative judgment. The sixth is a negative 
jndgrnciu combined Tvitfc simultaneous affirmative jitrfgujcnt and 
negative judgment. The seventh b successive affirmative judg¬ 
ment mi<l negative judgment combined with simultaneous affir- 
Jiiativt and judgment. 1 

1. 'Perhaps £ is' From the point of view of its own 
substance, place, time, and nature, a thing exists. The jar 

exists as an earthen substance possessing dark colour in winter 
at Pataliputni, 

2, ‘Perhaps 8 is not'. From the point of view of subs- 
tunce, place, tune, and nature, a thing does not exist as other 
things The jar does not exist as a watery- substance possessing 
red colour in spring at Kanyaknbja. 

3- ’Perhaps S is and is not.' The jar exists as its own 
substance in its own place at u particular time with its own 
oatorc. ft does not exist as another substance in another P We 
■m another time with another quality. 

4 ’Perhaps S is indescribable'' The presence of its own 
nature and the absence of its contradictory nature both are in 
a thmg together. Bui it cannot T* expressed. But it cannot 
^ o^liitely md^cribabic. What b absolutely indescribable 
U Maya of the Advaita Vedanta is UmateOigte and m ,. aTlitlfr . 

IhT tW?™!* ,l "" e Ciian ° l f '"* aa whic1) includes bo,h 
th thtilE ;1,mI the antithesis at the same time. 
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5. Terlmpv S h and indescribable’. When a predicate is 
-affirmed of j thing with reference to its awn substance* place, 
time, and nature, and a predicate i- affirmed of it ns described 
above and denied of other things ns differatt substance, in 
other places and times and with different natures sinmltane- 
ousljL ue have affirmation and mdescriliability, 

0. ‘Perhaps S is not and indescribable*. When :s predicate 
r± denied of other substances in other places at other times 
•ami with different natures, and a predicate sifnujtaneoiisk 
affirmed of the thing and denied of other things* wc have 
negation and tndescribabiliiy, 

7, l Bferh*I» S is, is not, and Indescribable*. When a 
predicate is affirmed of a thing as its own substance in its own 
place at its own time nnd with its own nature, and it is denied 
■of other substances in other places at other times and with 
other natures, and affirmation and denial are made simultane¬ 
ously, we hive affirmation, negation, and indcseribabiltty. The 
Jainas admit only the sevenfold judgments (sapiabhangliiydyaj, 1 
Of these the affirmative judgment that a thing is in its own 
subsiance, its own place. Its own Lime, and with its own nature* 
and the negative judgment that a thing ts not in other sub¬ 
stances, other pkces, other limes and with other natures are 
tile main. The five Other judgments are combinations of them. 
Affirmation implies negation * legation implies- affirmation. A 
thing b existent with its own nature, sntd non-existent with 
other natures, A positive thing is distinguished from other 
things, A thing devoid of all distinctions is inconceivably 
The jainas advocate relative pluralism {anckantovade}. Syod- 
vada or relativity of judgments and SaptaMadginyaya or revert- 
fold judgments are logical corrollflries of it. 

Samkani and Ramanuja criticise Saptobhanginyaya on the 
ground that contradictory attributes such as existence and non¬ 
existence cutmm at the some time belong to one and the amc 
thing. A thing cannot be hot and cold at the Fame moment. 
Light mid darknes* cannot coexist in the same place, Aaffikara 
and Ratniuuja misunderstand the Jains doctrine. The jainas 
hold that & real thing nut a pure identity devoid of all 
differences. It ii complex in nature- It is a pcmirnierH sub- 
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stance endued with different qualities and modes. It is real 
because it is a unity-ip-difference. It comprehends and re¬ 
conciles differences ill itself. Two contradictory attributes can¬ 
not exist in one and the same thin* in the same part fit the 
same moment. The Jatnns admit it. But they can co-exist in 
the same thing in different parts, A true as a whole is tin- 
moving while- its branches are moving- In a sense, rt tree is. 
both moving and unmoving. Contradictory attributes may 
co-exist in the same thing in different relations. The same 
person may be father in relation to A and sun in relation to B. 
The Jamas emphasize manifold nature of real things which are 
endued with infinite qualities, modes, and relations to the other 
things. They have identity-in-difference. The Vodantists 
emphasize pure identity and deny plurality. The Jaiuas 
emphasize mauifolducss of inter-related reals and deny pure 
identity They are anti-Absolutists. They are advocates of 
relative pluralism * 


II. Ontology 

9. The /runs refutation of one-sided (aiktnliba) positions 
Is existence (lihava) unreal ? If existence is unreal, and 
only [inn-existence (abhiva) is real, then pehseption, inference 
and testimony me non-existent .ind unreal, and can neither 
establish the thesis that non-existence is real, nor refute the 
untilIte-iis that existence is real.- So existence is real. 

Is non-existence (abhavs) unreal ? Tlie Jaiua admits, Uke 
the Vnifeeifca. four kinds of noa-existence, prior non-existence 
(pragabbava), posterior non-existence (pradhvmhsiihhav*!, 
mutual non-existence (anyonyabliavii). and absolute non- 
existence fatyantah naval. If there were no prior nonexistence a 
produced substance would be bcginningless. If there were iso 
posterior non-existence, it would he endless. If there were no 
mutual non-existence, all things would be identical in nature 
If there were no absolute non-existence, a sty-flower a hare’s 
horn, etc., could be spoken of together. There is a difference 
hvtwceu mutual non-existence and absolute nwjHjxistcnoe 
there is inutmd non-existence of a cloth and a jar in each 
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other. There is absolute non-cxisu-ncc of metier in tbe Foul/ 
So noil “existence is real and fourfold. 

The Jaina holds that a tiling is both existent (&atl and non¬ 
existent (asatj in different relation*. It existent in its own 
suhstimee in its own pince at its own time ami with its own 
mu tire. It is non-existent as other substancein other places 
at other tunes and with other natures. This is the doctrine* 
of Syadvida; s Thus affirmation (vidhi) and negation (ui scribal 
both are real in different relations, and they are not self-ctin- 
tjaclicEory. 3 4 

Is the SUhStftUCC (dravya. dhanoiu) real aporl its attribute* "* 
Or are attribute* (dhamtiri roiil apart from the substance ? The 
Jairta hold* that the itib-dancc is neither devoid of attributes 
nor a conglomeration of attributes. The substitute is the abode 
of attribute It ia the permanent substratum of dunging 
attributes. It is one, but its attributes are many. It is partly 
different from * and partly identical with, its attributes. Both 
substance idhannrnj and attributes idharma? are real in rela¬ 
tion to each other. Attributes depend upon substance/ 

Is a real thins one or many ? It is one as a substance. But 
it is endued with many attributes which change in rime- Thus 
it is both one and many in different senses/ 

I* the non-dual alone real? If the reality is non-dual 
fadvahal, the differences that are pefreived are unreal. There 
can be no difference. 1 * between agents arid actions, and between 
one action and another. One cannot be produced out of one. 
If non-duality is real* there can be no duality (dvaiia) of good 
actions and bail actions, merit and demerit* this world and 
the next world, knowledge and ignorance* bondage and libera¬ 
tion. If non-duality is established by 3 reason, then there is a 
duality of the reason (hetul and the interred object fcadhyah 
If uon-dmlity is established by mere verbal statement, duality 
ns well may be established by it, Non-duality (udvnitaj is 
unninning without duality (digital So the reality cannot be 
regarded as non-dual or owe devoid of difference* a5 the 
Advaita Vedanta holds. 1 What contradicts otir experience is 
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not true. Differences are actually perceived. So they cannot 
be regarded as unreal. 1 

Is distinctness alone real f If distmetueis (pftbattval or 
difference (blicdaf alone is real, it is either distinct or nua- 
distiuet from the different objects. If it is distinct from them, 
they are non-distinct from one another, which contradicts our 
experience, and is therefore false. Further, distinctness can¬ 
not be related to the objects in which it is supposed to inhere. 
If distinctness is not distinct from the different objects, then 
one distinctness exists in many different objects without any 
modification. Bui this is inconceivable. So both the alterna¬ 
tives are untenable. If partial identity is denied, there can be 
no aggregate fsiumidSya) of co-existent qualities or meets ive 
modes, nor psychic continuum (saatiss) to which tliterete 
psychoses belong, nor its continuance after death [pmtyabhiva.l 
and transmigration. If all object.* are distinct from one an¬ 
other. there can be tu> similarity among them. 1 So distinctness 
alone cannot bo rtal T 

Is the reality eternal? If the reality is eternal, there can 
be no modification. There can Lie no cause or effect. There 
can be no valid knowledge (pnunaga) and its result fpliaiaj in 
lire- sliape of acceptance, rejection, or indifference. Valid fc nm , r . 
ledge manifests the reality. And the reality is manifested hv 
valid knowledge- If both valid knowledge and the reality are 
tre-rual. they cannot be related to each other as the manifester 
(vyafijaka) and the manifested {vyaigyah .Manifestation implies 
change. The eternal is unchanging. If the reality is eternal 
it can never be produced, like the self <pum*i) of the Sathkhya' 
II modification itwripama) is real, tile reality cannot be eternal 
Modification consists in the destruction of some quality and 
production of some other quality. But there is neither m ' 
dxictkm nor destruction in the eternal. Bm modification i< 
kmwvii fay valid knowledge. So it is real. Therefore th 
reality cannot lie eternal If there is no modification, there 
can lre> Of. right actions or wron R action., merit or daticrit 
bondage, tram-migrati™, or liberation, or their agent the self' 
Thus et ernali sm leads to negation of the self (nairStmyavadal ; 
The reality c annot be eternal as the Advaita Vedfita holds * 
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Is the reality snomciitaiy ? If the reality b mooieiimry 
(k^agikai, tlitre car be no recognition of permanent objects. 
In the absence of recognition, there can tkr no actions to pro¬ 
duce different things. Further, if the reality » momentary, rise 
soli Li a scries of momentary psychoses, which is incapable of 
continLimion after death and transmigration . 1 If the self were 
a series of momentary mental processes, one member of the 
series would do an action, and another would reap its trim, 
one * *r\ .hiE d be in bondage, and [inotlicr would l>e liberated. J 
!lu ml. Tin; L \ry psychoses would nol be members of the ?ame 
^ries d Hud their origin, existence, and destruction would be 
unreal - But the reality is partially permanent because it b 
recognized as such. Recognition apprehends the identity of 
an object m the past and the prc-Ecat time (r-f., 'thb b that 
Devadatta*). Therefore a real object b not an aggregate of 
momentary states. It is neither eternal nor momentary. It 2 * 
partially permanent in the midst of chonipng qualities and 
mode 3 3 Hence the reality is not momentary as the Buddhists 
hold, 

I> generality (samiknyai entirely different from particularity 
? If it were so, the same object would not be uppra- 
handed by an assimilative cognition (auuvrttB and a discrimi¬ 
native cognition (vyavftiO- But, En fact, a man is apprehended 
as similar to other persons and different from other persons 
He is known as possessed of generic as well us specific qualities 

Is generality entirely identical with particularity? If it s^. 
^Oj then either of them u- non-esnsient, and the two word-- 
generality* and "particularity' cannot be used An object 
possesses both generality and particularity because it is known 
as such Generality is known by an inclusive cognition 
iiiim^Tttipratyayj,, Particularity is known by a dlseriminative 
cognition Kyav^itipratyaya) 5 There is no generality apart 
from particularity. There b no particularity ajlart from gene¬ 
rality. Both arc unie.d apart from each pother The same 
objcirt pottesse? getter idity as wet! as particularity, l: - 

identity (liikyu as well as distinct ik-:?. (pjthaktvaL 1 
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How arc attribute?- (dharmal related to a substance 
(dhumunj ? The Vaise^ika 1 ; hold that attributes are different 
from a substance, and that there is a relation at inherence: 
(santaviyai between them. If they arc absolutely different 
from each other, attributes emmet be said to be the attributes 
of a substance, and a substance cannot be said to lie the abode 
of attributes Inherence {samsvuya) is said to be an indejK.ii- 
dent category (paddrthaJ. It is a relation between a substance 
and its attributes or actions ; it is a relation of abode (fid hire I 
snd wlia! abides (odhcyaj ; it is a rebtion between two inseyar- 
aide entities (ayutusiddhaji, which are the container and the 
contained ; it generates the cognition 'tills is con tamed in this 
abode' (ihaprnty ay ah vtu), The Joimi urges that we have not 
three distinct cognitions of a substance, an attribute, and in¬ 


herence (samaviya) between them. A substance is perceived 
through its aurilmtes. Attributes also ore perceived along 
w-ith a substance. They constitute its nature. They are partly 
different from, and partly identical with it. \o separate rela¬ 
tion between them is perceived. So there U no indcjindent 
relation called inherence (samavayal between a substance and 
its attributes. The genus of earth (pn-hivuva) is said to inlicre 
In earth fpjThT'vi.l, But the Joins urges that the so-called genus 
Of earth is nothing but the existence of earth. It is die very 
nature (svarupa} of earth. It is not n different entity (vastvan- 
taram). If inherence is an independent relation between a 
substance and its attributes, how can inherence be related to a 
substance and attributes ? If substance were related to attri¬ 
butes by inherence, ilitu inherence also would require another 
inherence to be related to a stance, and it a]*, would require 
another inherence to be related to attributes And these two 
inherences would require other inherences, and sr. OD «J 
mfimitum. Further, if the genus of earth required inherence 
to I* related to earth, then inherence also would require tl* 
gfiuu. of inherence (samarayatvnj to subsist in U in the fla- 
ticii of inherence, and so on ad infinitum. The Vabesita*. 
hold that inherence b one. eternal, ubiquitous, and incorporeal 
The Jauta contends that if inherence Is of such a nature ,*._ 
the colours of a jar should inhere in a doth, because inherence 

j“ at “ eternal, ubiquitous 
1 fdkasal b related simultaneously to all material things 
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without any ilistmcfsOIt- Further, if inherence is one, then 
when one uub^Lance in which attribute-. inhere is destroyed, in- 
U-.TLUCL- in :lLE oil ter substances will be destroyed But if in¬ 
herence in that one substance only u* * supposed to l>e destroyed, 
then it become* nan-eieruaL Home inherence is it tithing but 
inseparability at existence. 1 

Is the reality subjective Qt objective ? Are cognitions alone 
real 7 Or are external objects alone real ? The Jain a is si 
realist. He holds that external objects are real, and are ippre- 
bended by cognitions. Cognitions exist in the self. External 
objects exist in the world. Cognitions are of the nature of 
tsnmifeststian {pmkasab Object* are inert fjadah Cognitions 
manifest external objects. Sc both arc real. Both subjective 
idealism and materialism ate Invalid/ There is partial identity 
as well sis partial difference between apprehending cognitions 
and apprehended objects, Their partial difference h . - been 
indicated above. Their partial identity ^adatmva? hi shown 
by similarity between the forms of cognition> and the farms 
of objects J The Jaiua realism has been discussed elaborately 
in fp|j:iin Rpniiiw fCh TV), 


10. Suhitixnzei Attribute; and ,\fodijitaih>n 

A substance fdrav ya| foa> the characteristic of existence 
It b a teal entity/ It possesses generation Intpid^K d»- 
traction (vyayaj, and permanence (dhrauvya). Some nt?n 
iqualities are generated in it Some old qualities are destroyed 
us it. Some qualifies remain r^ermanent in it/ Permanence 
moan?: indestructibility- and continuity of the essence of the 
substance, Recognition apprehends permanence of a sub¬ 
stance in the form “this is that"/ When prominence is given 
to the indestructible essence of a thing; and its changing qiidfi- 
tlfsi are subordinated to its essence, it is called a substance. It l* 
permanent ( m tya) in regard to its essential qualities (saminyu.i. 
and impermanent faulty a I in regard lo its changing qualities 
(vbiesat T A -.iibstauet is possessed of attribute* fgttipx) and 
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modifications or modes (paryiyu). Attributes coexist with one 
another tn the substance Unvayin}. Mode* succeed one another 
in it [vyfttirekin)/ Modes are changes in the attribute* of t 
substance/ They axe partly different from their siibst juicc* 
since even when they are destroyed their substance persist*. 
They are partly identical with their substance, since they can¬ 
not exist apart from their substance, and they are nothing but 
its modification^/ Sometime* attributes are said Lo be co¬ 
existent modes. Successive mod^5 axe said to be modes proper. 

Like the Yaiiesikas the Jainas hold that attributes (gu^a) 
abide in substances, but that they urc devoid of attributes. 
Attributes catmol exist without a substance. But there can be 
no attribute of nu attribute. But many attribute:* cm co-exist 
in the same substance at the same time in the s*ime point of 
space. They subsist in a permanent substance. But modes 
sin? accidental modification- of a substance. Attributes art 
synchronous, while modes axe successive- Bo they arc different 
from each other, though they subsist in ei substance. 4 

A substance is partly different from* and partly identical 
with, generation lutpada), destruction (vyaya) T and permanence 
(dhrativya). So it is said to be united with them. 1 The Jaina 
agrees with the Yoga in considering a substance to be partly 
different from* and partly identical with, its generated* des¬ 
troyed, and permanent 4noli ties. A substance is characterized 
by creation, destruction p and permanence/ What maintains its 
identity through its many attributes and modes, and what is 
not different from being hood (salta) is called a substance/ First,, 
il has existence (satti). Secondly p it has permanence through 
generation and destruction. Generation is app^tance of a 
new form. It is not creation out of nothing. Destruction i& 
disappearance of the old form. It is not absolute annihilation. 
Creation and destruction are phases in the development of a 
substance. Permanence is fiersistence of the essential nature. 
Thirdly, a substance is the substratum of attributes and inodes. 
It is dynamic and concrete, These three characteristics ore 
inseparable from one another. 1 
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From the standpoint of substance, a -ml* tan re is neither 
created rot destroyed ; il lias only existence. 8m from the 
slandiJOint of modes, a substance has creation, destruction, and 
permanence 1 A substance is both permanent and changing. 
It is permanent as n substance. It is changing as modes. A 
substance is permanent through its changing modes.’ 

A substance cannot eMist without modes. Modes cannot 
exist without a substance.- They cannot exist apart from each 
other 3 They are partially different from, and partially identi¬ 
cal with, cadi other-* The relation of a substance to its mode 
is that of matter to its form. There can be no matter without 
form. There can be tin form without matter. 

A substance cannot exist without attributes. Attributes 
cannot exist without a substance. They cannot exist apart 
from each other. They arc non-different tavyatiriktal from each 
other in their nature.* They are partly different from and partly 
identical with each other.* 

If a ;,ul>stance is entirely distinct from its attributes, then 
it may be transformed into infinite other substances. If the 
attributes are entirely distinct from a substance and can exist 
apart from it. there is no necessity for a substance. Both the 
alternatives are untenable. Hence a substauce and its attnSuite-, 
are not entirely distinct from each other.' 

According to the Advaita Vedanta ft substance alone is 
real, and Us qualities are unreal appearances. According to 
the Buddhist the so-called substance is unreal, and it is a mere 
aggregate of qualities. According to the Jains a substance and 
its qualities both arc real. Dualities depend on a substance 
which Is their substratum. Tire substance is manifested through 
its qualities. It exists fiat 1 ; it is a real entity. It is permanent 
(dbntvai through the appearance futpdda) and disappearance 
(vyavai of its qualities. Both substance and qualities are real. 
They arc partly distinct and partly non-distinct from each other. 
The Joins view resembles the \ oga view. 

The Jaina philosophy rejects the Buddhist view that a sub¬ 
stance and its qualities are absolutely non-distinct from each 
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Oilier. It rejects the Ny&yfl-Vaise^ika view that they are 
absolutely different from each other, and related to each other 
by inherence (samavaya}. II rejects the view that they are 
absolutely different and absolutely non-different from each other 
at the same time p since it is sell-contradictory. 1 It holds that 
they are distinguishable from each other in thought only. They 
are not distinct and separable m real nature. They are partially 
different and partially non-different from eaeli other. There c> 
distinctness fpfth&khm) as well a^ identity fekatv.t) bet ween 
substance and qualities/ They are co-existent {saniovartxu} 
^'itb each other, non-distinct japfthagbhffttt), and inseparable 
(ayutastddhnj from each other The relation between substance 
and qualities is not otic of combination. There is unity between 
them/ 


11. Cause and Effort 

The Jains agrees with the Siifikhya in holding that there 
can be neuher destruction of existing substances nor creation 
of non-existent ones. But there can be creation and destruction 
of its qualities and modes. The substance is permanent, though 
its qualities and modes are created and destroyed. It persists 
through its changing qualities which appear and disapijear. A 
substance is said to be created and destroyed I>ec£rase of its 
qualities and modes 4 It is permanent i though its qualities and 
modes are constantly changing. 

If the effect U pre-existent <&atl in the cause, it cannot 
be produced again. An unproduced effect can neither exist, 
nor can it l>e destroyed like a sky-flower So the Saihkhvu 
theory of Satfcaryavada i$ wro zig : If the effect b non-existent 
(osati in the cause p it cannot bo produced anew There can 
be no creation out of nothing. So the Nyilya theory of Asat- 
Iraryavlda also is wrong. If the cause fc absolutely destroyed 
the effect cannot be produced out of nothing, Production and 
destruction are in the nature of action* * or tnodifications. They 
are not possible without a substance in which they subsist 
(mradhlnO. The effect partly pre-exists in the cause and h 
fjanly non-exigent in it. The cause continues in the effect. 
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ft cannot be momentary as the Buddhists hold. A momentary 
cain-.;.- cannot, produce an It is destroyed in 3 moment. 

So it cannot produce an effect. An absolutely existent or 
absolutely nonexistent thing cannot be produced The Jama 
holds that the effect is partly existent in the cause, and partly 
noii-exb&nrt in it- So lie reconcile* the truths of SatkiryavSdE 
and Asatkaryavidn. The effect b a modification of the caudal 
substance, and yet it is a new emergence. 1 The cause and 
the effect are partly distinct (prthafc) and partly tttm-distinct 
teka) from each other. 3 

The Nynya-Vaise^ika holds that an effect \e-g, f a jar) is 
different from its material cause (c ^ earth atoms). and inheres 
in it. The effect is n whole favayavin) which inheres in its 
material cause or parts JuvavsyaL But the Jaioa contends that 
the whole is one 4 iui partless, and so it cannot exist in many 
parts. If it u supiKised to have parts, it loses its unity. 
Further f if the whole is differcni from the parts in space or 
time then they are not tn^cpaisblt from each other like n far 
and a cloth, and they cannot co-exist in the same space localise 
lx>ih are corporeal, and being differs at If am each other must 
exist in different portions of space. There is no relation of 
inherence (samavayaj. Thus the jaina rejects the PJynya- 
Vaise^ikii theory of carnation.. 

The Joiiui recognizes six substances fl) soul (jiva) 1 
(2) the principle of motion (dhannsi ; (3.1 ffi« principle of rest 
{adhamml ; (4J space fakfissii ; [5) matter (pudgabi ; and 

(6) time (tMa). The last five substances ate called non-soul 
(fcjfvi), The first five substances are extensive Utc body fkiiyab 
and occupy triors than one unit of space. So they are called 
asti kayos- Serai* mutter, dfinrma, adharnla, and space art 
extensive substances. Time Is unextended ; it has no extent 
in space. It is composed of innumerable moments which are 
not co-extetiaive with one another. So time b a substance. 
But It is not extensive (astikayah The nature of the substances 
will be discussed one after another. 

12. The Stfid IJiva} 

The soul [jiva) is an eternal spiritual substance. It b in¬ 
corporeal or formless (amurtal It is immaterial. It is different 
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from the body or tlie sense-orgaiu,. But it is co-extensive with 
tbc body it occupies isvadchnparimitpai, even as the light of a 
lump is co-extensive with the room in which il exists.’ 
Cognition. feeling, ami conation are its i|ii<d)ttcs. It is the 
knower (tipavogamayaf. the enjoyer Ibhoktp, and the active 
agent (kartf). It possesses knowledge (jnana) and perception 
(davsiir.nl Consciousness is not its accidental quality as the 
Nyay a-Vaisejika holds, but it constitutes its essence. The soul 
is not indifferent ludasiua) or inactive lakartfl as the Sfidildiya 
holds. It is the enjoyer of The fruits of its actions ft feels 
pleasure and pain. It is- active. It has freed run nf the will, 
Ti can freely do right actions or wrong action*, and acquire 
merit (punym nr demerit (papa). It the master (pnthhii) of 
its n 1 ,™ destiny. It freely enters into bondage. It freely 
liberates ilsctf from bondage. It is united with particles of 
karma-matter in the state of bondage. It t? separated from 
karmic matter in the state of iiheration The liberated soul 
moves upward to the summit of mundane ^pace (lokukisnl : 

From the practical standpoint (vyavaharanayal, ilm t jc 
called the soul which is possessed of the five sense-organ?, 
and four vital forces (prilpnl, strength fbalai, duration of life 
liyu$J, inspiration and expiration (ana-prapso m the pasi, tilt 
present, and the future. But from the ontological standpoint 
(nisciiy iimtyai, that is called the soul which has consciousness 
Cretans).’ The soul (jlva) is attfolirtely different from the non* 
soul fajita)- What « devoid of pleasure and pain and desire 
of doing good and avoiding evil is non-soul (njivah* The soul 
is conscious. It has knowledge, feels pleasure and pain, desire? 
good and avoids evil. It has cognition, affection, and conation. 
It knows and perceives objects, desires pleasure, fear? pain! 
does good and evil, and enjoys the fruits of its actions. 4 The 
five sense-organs and the body are its accidental adjuncts 
(upadhij. They are not conscious, But the soul is the principle 
of consciousness which manifests itsdf and other objects,* 

The sotil is a spiritual substance. As a spiritual entity, it 
has neither beginning nor end,—it is eternal. It has both 
beginning and end. as endued with the psychical qualities in 


1 TS, 

* US. 

* DS . 


tSu 

3. 


132 



jr 

129. 


1 P-, J2& 



THE JAIN A PHILOSOPHY 


210 

the states of emergence ImitUyika), subsidence- (aupasamiku), 
and destruction and sobsidencv (kfajupaiunika) of tannic 
matter Hut as endued with the psychics’ .jiuditics in the stale 
of annihilation [te$ayifca) of karmic matter, it has beginning, 
bui hli end. When jl is disentangled trixn karam-matter, it 
maiiies it* true nature and becomes immortal. Though the 
soul is really eternal, tt undergoes birth and death because 
of its accidental association with kannfl-uiatter . 1 The <iis- 
embodied bound sold has a subtle body composed of kanna- 
maiter through which it trauEmigrates to other bodies. Die 
liberated soul shakes off the karmic body attd moves upward 
to the summit of mundane space and abides there for ever 
it cannot step beyond because there is no principle of motion 
UUi-irmai in supmsinndane space." 

The jiva is active because of its association with karmic 
matter- In the perfect stale it is absolute iv free from fcantia-s. 
!i is practically inactive in this state It transcends tin: causal 
scries in the state or liberation ' The soul is the lord ni ib. 
own destiny It Ls tile agent of its own actions, and the cujoycr 
of their fruits It is blinded by ignorance (utohii) on account 
of its bondage to karma-matter created by itself, and mains 
about in ihe world of hirtli anti death (saipsara). The Mthfhl 
(bhnvyal soul liberates itself from Ixindogc by adopting the path 
of right faith, right knowledge, and right conduct. But the 
unfaithful (ibhavya) soul mams about in llm world of saipsan 
for ever. But l>oth kinds of souls are the lords O! their own 
career. The destiny of each jiva is entirely self-determined.* 
Knowledge l initial constitutes die essence of the self. If 
the self is entirely distinct from knowledge, then both are un¬ 
conscious (acetana), Lf Lhey are separable fyutasiddhsi, the 
self cannot become conscious by conjunction with knowledge, 
since the self is devoid of comdousness in its essential nature 
and know ledge as a fpialtty does not subsist ia a substance. 
If the self is entirely distinct from knowledge, it catinot be 
the knower by union with knowledge because both are un¬ 
conscious. Consciousness cannot be generated by non-cause ioui 
elements individually or collectively, If consciousness is an 
adventitious quality of the self, then before acquiring conscious- 


1 £■„ ». M 
1 I*. T9, 


J P., tC5, 
* P-. 75. 





230 


THE SAMKHYA-YOG A a TO THE VED ; VNT.\ 


miss it must be either thinking or unthinking. I i is. is think- 
in?» acquisition of knowledge is useless. If it it unthinking, 
then its unthinking nature is cither adventitious or innate 
If it is adventitious. it cannot acquire knowledge because it 
is incompatible with its former acquisition If it is innate, then 
its thinking nature also may be innate. Thought or know-, 
ledge (Juana) is not an adventitious quality of the self as the 
NyJtyaA aise^ika and Frail Irak am hold. It is its intrinsic 
essence. The self is the knower (jnanml by its very nature. 
It does not become the knower by nuiem with the oilrontitioas 
quality of knowledge, 1 Infinite knowledge, infinite perception, 
infinite bliss, and infinite power for right action arc innate in 
the sonl. But they are obscured by karma -matter in the state 
of bondage. When the shackle of karma-mutter is completely 
broken, the soul rculiyes omniscience, eternal bliss, anti infinite 
power. 

The iv.til is a spiritual, substance. So it is non-spatial or 
nnsnU'iiik 1 !. Bui it is considered to be an ertttisivc sub. 
stance fastikfiyai because it illumine:, the whole body with 
its CTTOtnidriBnw ar like the light of a lamp which Illumes 
the whole room which it occupies. 1 The soul has no 
physical expansion. It has spiritual manifestation. It per¬ 
vades the whole body by spiritual illumination. Just as 
a piece of red ruby placed in a cup of milk imparts its lustre 
to the milk, so the soul residing in a body imparts its 
consciousness to the whole body,' It is distinct from the body, 
though it op[>ears hi 1* identical with it wlwn it fnnetiops in 
it It assumes different bodies because of different karrnas in 
the cycle of saifasara. The same soul exists in different bodies 
in different births In its spiritual nature it is quite different 
from its Ixxites. It is incorporeal while iU bodies arc corpo¬ 
real- 1 

The souls are of the essence of consciousness (eetaitltttwkaj. 
Perception and knowledge are their essential characteristics. 
The souls are of two kinds, bound {satfasarm) and liberated 
hnuktal. The former arc limited by adjuncts (sopadJij). They 
have either gross body or subtle body. The latter ate free 
from bodily ad juncts (umipSdhi). They have nether gross 
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body nor subtle body. The former ore impure. The latter 
are pure. The former have finite knowledge and finite per¬ 
ception owing to karmic matter which limits them. The tatter 
have infinite knowledge- and infinite perception owing to 
annihilation of karmic matter. 1 The former have false know¬ 
ledge and perception* emotions and passions. The latter have 
omniscience. Infinite bliss, and infinite power. Each class of 
iivcLs con!ain* iniinitv number of individuals. The perfect 
souls retain their identity and individuality. They conserve 
the moral yulufcs achieved by them. Jainism, tike the S&thkliya, 
advocates uncompromising [h]- arLiIlsni qf scnlv 1 

Tire omniscient soul pervades the whole universe by its 
eoiJbcioumess. 3 Even the bound soul occupies mninnemhie 
* ] H^iiils. 1 Though i 1 occup ic> i r mime rss bln space - poin is ( 

it can occupy the space o( a small iKxly or a Targe body by the 
contraction (samharaf and expansion fvzwpai of the space* 
points, like a lamp. It is like a lamp which illumines n small 
room or a large room,' Jainism undecided as to spatial! tv or 
iion-spafiality of the soul Mundane souls snpjjort one another. 
We are members of one another. We cannot live apart from 
one another; 1 The perfect souls are absolutely unconditioned. 
They are neither causes nor effects. They have no causal rela¬ 
tion to the cycle of saipsira They are absolutely incorporeal 
and perfectly spiritnaL They are entirely free from karmn- 
matter They art transcendental souls But the imperfect 

souls are united with karma-matter. Though in themselves 
incorporeal, they are embodied and associated with particles of 
karma. The perfect souls ore devoid of life-principles 

(dravyaprapah but they have tbdr psychical counterparts 
{bhavapraual. They are free from the limitation of the body. 
They ore approximately of the dimension of the lost body 1 
The jivas are either embodied nt disembodied. The former 
are txrund (samsarin). The latter are perfect (sicEdhah The 
bound souls are either faithful (blinvya! or unfaithful {ahhuvyal.* 
The faithful souls attain liberation. The unfaithful souls never 
attain liberation. They roam in the world for ever. The 


1 F., TDTV , 117- 

* P.. TD7V-, 3! b 32, 
*TS.. t. 8 . 

* TS., t. 15. 


•m, v, IS. 
b ts 1s v. n. 

w P.. 35. 

■P, 127, 




222 


THE SySIEJIYYO t.i A AND TltS VEDAMTjV 


embodied souls are cither mnwiiuving {-sthSvaral or moving 
(trasfi).* Earth p water* fire r and air are endowed with souls. 
Jwrth-^ouh. watcr-MuL% tire-souls. and jir-souli have one 
stcnsc-organ, tic., touch n^sociaicd with inland stupor (moltaj- 
Thesc are elemental souls. They live in elementary bodies. 
They live and die* and arc reborn in the same or another 
elementary body. They are- either gross or subtle. The subtle 
elementary Lives are invisible. Plants also are endowed with 
souls. They have the sense of touch only, AH the five kinds 
of isorMnoving souls have tout kinds of Ufe-ptnidpUs* strength 
of hody p respiration. duration of life* and the sense of touch. 
They are microscopic organisms endowed with souls How 
souls C-Mi exist tn fire is tmmtclligfEiU The ium-moving souls 
have no mental modes but they are not lULtionscjdus, They 
are subconscious like a fertus in an or an embryo in a 
wnmbp or a man in a swoon. They have dormant conscious 
ness. They have life and {potency of consciousness. 1 Plants 
^re jivas with the sense of touch -i <Jf plants each l- the 

body u f one.- soul only, but of other plants each t.% an aggrega¬ 
tion of embodied souls which have all functions of life, as 
respiration and nutrition, in common. That plants jKKSess souls 
is an opinion shared by other Indian philosophers. But the 
Jainas have developed this theory in n remarkable way. Plants 
in which only one soul is embodied are always gross ; they 
exist in the habitable part oi the world only. Bui those plant* 
of which each is a colony of plant-lives may also foe subtle* 
i.t. T invisible* and in that case they arc in visible all over the 
wwrld. The-e subtle plants are culled nigoda ; they ore com* 
iMv^-d of an infinite number of souls forming n very small duster* 
have respiration and nutrition in common, and experience the 
most exquisite pmm. Innumerable nigodas form a globule, 
and with them the whole space of the world is closely packed 
The nigodas furnish the supply of souls in place of those who 
have attained nirvana. But an Infinitesimally otliII fraction of 
■me single nlgoda has sufficed to replace the vacancy caused in 
the world by the nirvo^in of all the souls that have been 
liberated from the beginning less past down to the present. Thus 
it is evident that the satjisara will never be empty uf living 
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beings*"' Some ensOubd organisms havt* two iemsc-organi-. 
Sea spnil, cowrit shell p conch hell, mother o 1 pearl, and earth- 
worm have the senses, touch and taste. They jjc moving 
souls {(rasa)/ The louse» bu^p tile the scorpion, uikl 
oiisifr insects have three senses touch, ta4te t and smetL The 
gjubfly, die tno&cpiito* the By, the Sa?e + the btack bee, the moth, 
and the like hove four senses, touch, lostc, *tnch. and ri^hl. 
Higher animats living on Lind and in water, and birds have 
five senses, touch T taste, smell, sight, and hearing/ Some soul* 
Jxave a mind or reason fsauishm, samanaska), They can dis- 
tingmsh between eight and wrong, Others blue no mind or 
reason (o&aihjnift, imfln^bil. They cannot distinguish between 
right and wrong. Ruiiuin ^ouls are ratiorml- Animal soul*, 
pkmt-soffts, and elemental soul- are irrational / The embodied 
souls are of these five kmd> The Jain as bctLevsi in i,:;sn;>-.y chism, 
There arc- five kinds of bodies In addition to the gto^ 
body there are four subtle bsxlies. The kanivsc body (kannopa 
sarimi h composed of infra-atomic karma-particleg, Thi^ is the 
innermost body. It has no bodily functions. The soul tarns- 
migrates with the help of this karmic body. All embodied 
souls have the igneous body (taijasa sarira) which in common 
persons causes assimilation of food, and in meritorious persons 
gives effect to their benedictions and curses. Then some sttinbs 
have the translocation body foMmks teiriroJ which causes their 
transportation to a Tirtbankara at a distance to consult him and 
remove- their doubts. Gods and denizens of hell have the 
transmutation Itody kaikriyika sarlra} which they can change 
at will. AH men and animals have the gross physical body 
{aiuMrita Sarini). 3 Of the physical body, the transmutation 
[tody, the translocation body, the igneous body, and the karmic 
body, each succeeding one is subtler than the preceding one.* 
All mundane souls have the igneous body and the tannic 
body ; thdr connection with them is without beginning/ The 
souls have four gat is, celestial fdero), hellish fnarakal, litjman 
{rnlxitjgyah and subhuman ftiryakl/ Gatis are conditions of 
the soul's existence.. 
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That b>‘ winch the soul is tinned with its merit (pupyai 
and demerit (pSpaJ is called the lesya. The Lhougkt-pf hits 
generated by the accumulation of karma-mutter are called 
bliava-Iesya, The actual tinging of the soul by karma-matter 
is called dravya-Iejyia. Black, indigo, grey, fiery, lotus, and 
white lire the different kinds of tilt soul-paints. Thought- 
paints ore due to the actions of the body and the mind lyoga) 
and passions (ka^ava), 1 


13. Thr Theory of Karma 

Kurmas are jufra-atoitin: particles of matter kannabargap3) . 
They nrt: produced by passion-, and actions of mind, body, and 
speed! moved by desite, aversion, and delusion. There are 
Icnir destructive igliitiyn} kartnas and tour non-destructive 
(sighaiiya) karmas. The former are (1) knowledge-obscuring 
(jnloavarstplyu), (3) perceptiotiwibscttriag tdarSanfivannuya), (31 
obstructive (antaraya) , sritl (4) deluding tmolianiyai. The latter 
are (5) age-determining (uyu$) , (61 character-determining (naina), 
17 ) fiiiuily-dvicnti ruing (gotra), and (8) feelin£-deicrtniuing 
(vedamya), 1 (!) The knowledge-obscuring (jnanavwapiya} kanuai 
obscure five-fold right knowledge, seusc-knowledge (matij, 
testimony isruti), clairvoyance lavadhi), telepathic knowledge 
of other minds (inanfliparyayal, and omniscience Ikerala.)* 
13] The perception-obscuring (tfarsanavaratpya) feurmus obscure 
right visual perception (cafe^uj), non-visual perception (ncak^isJ, 
perception of distant objects (avadhit, pqjbtt pen*ptiou 
(kuYulii 1 , sleep (oidra) , deep sleep {mdranidia), restless sleep 
(jiratsla), very restless sleep (pntealiptncnlip, and somntmi- 
bulism (ityaniigrddhit,' i3t The obstructive i.antaraynl karmas 
obstruct the inborn energy of the soul and prevent it from 
doing good actions in spite of the desire to do them. They 
obstruct charity fdanal, gain (labha), enjoyment (lihogaj, the 
means to enjoyment lupabhoga), and power (viiya).* (41 The 
deluding fmohaniya) karaias are mainly cl two kinds, accord¬ 
ing as they delude right belief (darsarutmoiianiya), ami right 
conduct (ciritramohaurya). The former obscure right belief. 
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wrong belief, and right belief mixed with wrens The 

laiiei affect juissions (ka^ayavedaniya), -i^., anger, pride, 

d«x-il rnA greed, and slight passion, {ak^fryavedamyal, viz., 
laughter, attachment, aversion, sorrow, fear, disgust, female 
svx-f«dhlg, male sex-feding. and an eunuch's sex-feeling. 

1 5i The ape-dvtermiiiiag dvufi karmns determine the duration 
of hellish life, animal life, human life, and celestial life,' «6) 'I he 
nnmatarmas determine the tmnsroignition of the soul to 
hellish, animal, human, and celestial life, the genus, the number 
of ssnsc-organs, the different kinds of hodies, the skeleton, the 
nervous system, the build of the body, the limbs, and the like. 
They determine the peculiarities of the body, the special 
qualities and faculties, character and pci-rnudity of sin ittdivi* 
dual. They determine the birth in a high family or a low 
family.* (S) The feeling^-obscuring (vedaniya) bum as are of 
two kinds according as they produce pleasure and pain. They 
obscure the innate blissful nature of the soul.* 

Actions of mind, body, and speech produce subtle modifica¬ 
tions of the scat! called bliavokanuas. 'these produce infra- 
atom ic particles of matter called dwryafennaw, which flow into 
the soul and stick to it. Passions (kajayaf make the karma- 
particles, stick to the soul.* The soul ts actually noited vi itb 
k:ifma-malter and entangled in bondage. All knowledge, feel¬ 
ing, and volition are produced from within by removing tlie 
vdl of karma-mat ter. External objects are only concomitant 
conditions of lire removal of the veil of ktinna-nmtter. Tht 
soul is the material cause fupldina ksrapii. of its thoughts. 
The karma-matter is their efficient cause inimitta karapah 1 
Emotions (bbivut are conditioned by karmii-uifitter Idmvya- 
k3rma). Karma-matter, in its turn, is conditioned by emotional 
states of the soul (bhavnkarmaj.* Karma is a kind of subtle 
matter. It is Lbc subtle medium through which it is connected 
with the gross body composed of matter. 

The void is in its natural (paripthnika) state, when its pure 
thought-activities arc independent of kaniias, It ts in its opera- 
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tivc faudayiliflj diute, when kamias operate and bear their Emits. 
It is in ita subsiding (aupasanuc) state, when the destructive 
kamins are prevented from producing their fruits. It is in its 
purified fk^ayilca} state, when the destructive km mur ate anrii- 
hilalL-d. It is in its mixed (uiisraj or purified-subsiding 
(k^ayopasamikat state, when some knrnias are destroyed, some 
subside or ore prevented from bearing fruits, and some are 
operative. The iouls of good iului axe in tilts stated 

14 Mailer (PtufgaJa) 

The noTPHHil extensive substances {ajivastikaya) are: 

(I) dlianua nr the principle of motion ; (2) adharma or the 
principle of rt=t ; (3) akasa or space ; (4 j pudgata or mat ter. 1 
They are extensive and occupy more than one space-unit 
tpisidesn). Time (kalal is not an extensive substance Iweiuse 
indivisible particle.-, of time (kdlamul exist in space-points with-, 
opt mixing with one another. There are five kinds of ajlva, t-ta.. 
mutter (pudgslal. diianttfl, acmanua, space iafcasaj, and time 
ikttU) They constitute the world. 

Matter is a non-soul fajita) substance which !ms touch, 
taste, smell, and colour. 4 Material substances havt form or 
shape (itpti- 1 Matter exists in the forai of an atetm ijspu) or 
an aggregate (skandha).* Aiom.s are indivisible nails of nuttier. 
Aggregates are composed of atoms Atoms arise from the 
division ibheda) of aggregates, They are the furthest limit of 
division fsntyal.* They cannot arise from combination 
(satpghata) or from combination with division (saijigbatahhedfli.* 
An atom is one iekaj, indivisible (avibhigin), indestructible 
jaaivota), and corporeal or formed (tnnrla) unit of matter.* It 
is eternal (nityab It is the marker {kmtr) of aggregates. It is 
the breaker rtJiettj-J of aggregates. It is a constituent unit uf 
an aggregate. An aggregate (skaqdlia) is broken into atoms. 
It is spatial, vet uon-spatiaL It occupies only one unit of 
space Ipmdeaa). It is the determinant of time and manlier. 1 ’ 
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ft b without beginning, middle, and end, 1 It 15 capable of 
snorfiLival(pannaraqgunqj. 1 At™* are combined into 
aggregates The aggregates are miuute or large. They can 
-row or decay. They can increase or decrease. They have the 
■ audities of touch, biste, smell, colour* and sound. But atoms 
each have one taste, one smell, oliv colour. and two tactile 
qualities They are the causes of rounds. But they arc devoid 
oi sounds 1 There are five kinds of tasie* hitter, pungent* sour; 
sweet, and astringent. There are two kinds of smell P agreeable 
iitid disagreeable. There are five kinds of colour* blue, yellow, 
white, block, and red. There are eight kinds ot Touch, wftness, 
fiardoess, heaviness, lightness* cold, heat, smoothness, and 
roughness.* Atoms have non-manifest (nvyakiaj or impercepti¬ 
ble qualities. They become manifest ivyaktaj in their a^gre- 
^ates (stand Jia i 1 Of the eight hmils of tactile qualities ail 
atom ]ias temperature, i.c., heat or culd and degrees oi rough¬ 
ness or smoothness H Urn neither heaviness nor lightnc^. It 
i- devoid of sound jasabda}. But it U the cause of sound fsabda- 
karngai. Sound h? generated by aggregate An aggregate fs 
composed of molecule* ot compounds of a tomb. Sound is 
generated by striking of aggregates against otic another 
(skandhaprahhcm?, Sound is the quality of an aggregate 
which occupies many space-points. An atom occupies only one 
space-point. So it cannot have sound. - Sound b not the quality 
of ether tekiisai as the Vmsesika holds. If it were the quality 
of ether, it would be heard in a vacuum in which ether is 
present- 7 Alums are homogeneous. They have no qualitative 
differences/ They are subtle (sfikgniuS. They are impercepti¬ 
ble to us But they can be perceived by the omniscient only. 
An atom occupies one spacc-pdant fpnukid The same space- 
point ia occupied by ib qualities, touch, taste, -aiiell, and colour 
if the atom were divested of its quidities, it would be <mnk 
li dated.* The homogeneous atom- produce the four elements 
of earth, water, fire and air/ 1 

The Jilin 0 agrees with the Yoga in botding that one moment 
ikslinuj is the time taken by one atom to move from one space- 
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j.'uint to the next space-point* 1 The change of position, of _ie 
ntom ;s tjie (iiissnre of time. An atom js also the measure 
of number (sarpMiyflj or quantity. It is a unit of aggregate, 
bo tpe Dumber ot alomi determine the (juantit)' of the ag^rt- 
ft ate j (3 ra vy asaip khy a p, One atom occupi es one space-time, 
'■.fanv atonic occupy many sparc-pointa. So they also indtrectiy 
eau.<i quantitative difference-- of space (k^etraaaipkhyaf, They 
indirectly determine also quantitative differences oi their 
aggregates, Modifications of matter are due to integration 
(saqigh^ial or disintegration ibbeda) of their constituent atoms. 
So atoms cause ipumtitative differences of their modes fbhava- 
saiplcbya) 1 he motion of an atom from one space-point to the 
next space-point is the measure of au instant of time So 
n- motion through many space-points determines the qaautite- 
tn “ differences in time ikalnsatpthya). Thus an atom is the 
mrect unit of material things. It b the indirect unit of space, 
time ami change Atoms are the cause of quantitative differ¬ 
ence and qualitative difference of physical objects. 1 

The kuna holds flrnt one atom gf matter fanut and one 
particle of time ikalrqm; e*ist in one unit of space Ipradesui. 
Matter, time, and space are three inseparable units of the physi¬ 
cal world. They cannot be separated from one another, though 
they are different in their nature. Matter-space-time-units .ire 
the elementary substances of the dynamic world. Karma- 
particles are infre-atomic matter. They ate finer than atoms 

Atoms are combined into aggregates {skandhah Aggre- 
# m « are formed by integration (saifigfiataj. Large aggregates 
are divided into small aggregates. So aggregates are formed 
by disintegration fbheda). Some aggregates are formed by 
integration mid (tfainteg ration (satfighatabhedaj.* When tui, 
printaty atoms are combined, a binary aggregate occupying two 
spaoj-pomis b formed, When a binary aggregate Ls combined 
“ a pmmy atem, a tertiary aggregate occupying three 
space-points is formed. In this way aggregates of vnryuie 
quantities numerable t-amkhyeyaj. innumerable (asamkhyevi 
uffimte (amuitsj, infinitely infinite fanaatanauta) are formed* 
Atoms arc linked (ttfudha} with one another in virtue of 
their smoothness and roughness, A binary aggregate is due 
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to tiie union (sle^a) oi a smooth atom with a rou^b atom** An 
■Mom cannot mu i i ■ - with another atom with the mini muni decree 
of bmonthnes^ of roughness (iaghanyagii^aj - 1 Atom* with 
tffiial degrees of smoothness or roughness cannot unite with 
one .uuitiier/ An atom with two ilegjm of smoothness or 
roughness cun unit? with au atom of four degrees of smooth¬ 
ness or toughness, hut neither le^ not more- 4 In such a union 
the atom with a Siigher degree of smootime^ or roughness 
absorbs inQ atom with □ lower degree of smoothness nr rough¬ 
ness into ] t^elfAtomic linking is due to mere juxtaposition 
Isaqiyogal, 

Aggregate bkandha) have manifest qualities of touch, 
taste, smelly eolmtr* and sound. They possess sound* while 
a*oms nre devoid of sound. They have hardness, softness, 
heaviness. lightness, heat, cold, roughness and smoothness. 
They have atomic linking* dimension, small or grad* figure* 
divisibility, opacity, and radiant heat-light. 1 

Matter is the basi> of 1 km ly\ speech, respiration H and mam- 
It makes possible fikasTire, pain, life, and death.’ Whatever 
b perceived by the senses, the seiLse-orgauSi body, the physical 
marias tilravyatnaisas;- or the brain* and kcurna purtides «t 
corporeal (miittaj. All these are matter {pudgalaf / Matter 
Ls know-able, enjoyable, and corporeal. 

15 . Dh/irma 

The Jaina.s do not use the word dharmn in the sense of 
virtue or merit jpupynj, which is a subjective quality of the 
Trilf, us the Nynya«Vaise$iba does. Kor do they use it in the 
sense of Moral Law or Ought, which is a transcendental and 
objective category. u* Pritbliakarn does. They use it in the 
peculiar sense of the imperceptible medium of motion of matter 
and souk. Dlianna is au ontological reality H It ts a part of 
the physical universe It is the principle of motion- 

Dlmrrfin is supersensible. It Is devoid of sensible qualities, 
taste, colour, smell, sound, touch, lightness, and heaviness 
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It is perceptible to the omniscient sotil (kevaiinf only It i 5 
formless or incorporeal (amnrta), inactive and 

eternal (nitvaJ. It is coextensive with mundane solace 
pokikiLia), Iris not discrete. It is continuous (sprgfaj iiecau.vj 
it: units of apace are inseparable (fiyutasiddbaprade^), Though 
it i.-i coextensive with mundane space, it is regarded as occupy, 
mg innumerable units of space (asarpthyMapndcSa] from the 
ptactinai point of view. It is without any gaps. It is motion- 
Jesb It is incapable of being moved. It cannot itrij^-i mutter 
and souls to move (nigmtnka). It cannot inipnn motion to 
l.ivni. They move by their very intrinsic nature. When they 
begin to move, it assists their movement, even as water without 
moving itself assist th L movement of fish which move about 
m it. Uliarmo is she neutral (udssuna). external (balnraigaL 
auxiliary cause l ^hatirik atmya) of motion of matter and living 
beings which move oil account of their own material causes. 
1: pervades mundane .--pact, So it is called dharaiiistikaya It 

® a n;al slllK 'ance I* PeisiSfc in the midst* of appearance ami 
disappearance of its modes. 

Water neither moves with the moving Bsh nor dot* it 
impel them to move. The fish move owing to thdr own 
Siionlaneous activity. They are not moved hy water. It 
simply assists their movements by it* mere existence. It is 
the helping medium of their motion. So tihama merely 
assista the motion of matter and living beings (gaimmitiugniim- 
kara! It neither moves by itself nor generates motion in other 
thitiga. It gives scope (prasaral to motion {gatfl of Jiving 
brings fjiva) and non-living bodies fpudgalu), Dharmo by its 
mere existence conditions motion without being its efficient 
t’imse. since j t i* devoid of movement. It is the fulcrum of 
motion without which it would not be possible. It h the 
nantral cause indiismahctu), not the principal or efficient 
cause (mukhyahetu) of motion. If it were its efficient cause, 
motion of matter and living beings would never cease, since 
dhurmii continues to exist for ever. Their motion is due to 
their spontaneous activity, Dhamw is only an external 
fbahiraflgah neutral (udnanal or non-efficient, auxiliary cause 
(sialmkarikaranaj of motion. It is the support fSiraya) of 
tufitmn it Ls one. incorporeal, imperceptible, inactive, all- 
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pervading, continuous medium of motion. It is akin to ether 
m modem physics 1 


16. wMAorma 

The Jeinjis do not use tbti term odfiuma in the <ense of 
vice or demerit as the Nyaya^Vai^ika docs. It is not a stib- 
jeetkv quality of the self, Ii is an objective category. It is 
a constitutive principle of the universe. Adhnnna, like diiruma, 
is one, t-tema] tuityaj* * formless (antikta), inactive (kriyahtua) 
substance which is coextensive with mundane space (lokakaiai 
h pervades the world, So it L> called adhanoistikiy^ It Ir¬ 
an extensive substance. It is non-atomic and unu-discrete in 
structure, It is simple. It is not composite. It is incorporeal 
[atiiurtap and formless {arupaj. Its structure is not constituted 
by space-pomes (pradesai. It is devoid of sensible qualities of 
material things fpud^alaL It is superssensible. It is perceptible 
to the omniscient soul (sarvajiail only. Ii La an external 
{bahlraftga), neutral [udastis) or non-efficient, auxiliary cause 
{sahaknriknrniia) of rat fcthiti) of moving and stationary living 
beings (jm) and material things fpudg&Lt). even as the diade 
of a tree is the auxiliary cause of rest of the traveller?, or even 
as the earth is the auxiliary cause of the rest of creatures, 
Adbarma is not the principal or efficient cause (umkhyahetn) of 
rest of living beings and non-living things- It does not generate 
their rest, Nat does it impel them to rest But it merely 
assists the nest of stationary things or things in motion, living 
or non-living like the earth. Moving tilings„ animate or in- 
animate, Eire hot brought to rest by ibe earth. It simply 
supports the rat of stationary and moving things II there 
is no earth to support, stationary and moving things will have 
no power to rest, Likewise adkanna merely helps or supports 
the rest of stationary uud moving things, without which they 
would not he able to nest.* It is the support of rat. It IS 
akin to gravitation in modem physics/ 
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Adharma asrists the rest of matter and living Imings which 
are stationary. It is the auxiliary cause of their rest. It is the 
principle of rest. Its nature ts similar to that of dimmer. It 
differs from dharma in being the principle uf rest. If is the 
continuous medium of rest. But for its existence, flying atoms 
would have been scattered in infinite space and produced a chaos* 
It bind* them to the centre of : ii- world. It guarantees the 
stability of the structure of the world 1 

Dharma and adharma are eo-exteurive with mundniic space. 
1 hey do not exist ir. sjHice-j'ioiiits. They arc non-atomic and 
UMwIiscna;. i hey do not exist in suprumtisdiuie space 
falokakasal, They art the non-efficient, neutral, auxiliary 
causes or morion ond rest- Dlmrniu i? the principle of motion 
Adharaio is the principle of rest. They do not generate motion 
and rest. They are not LLicLt efficient cause* (tnukiivahetu). 
They arc thorn external (bahiwuga) and neutral (udasinaj 
causes. But for the presence of dharmn, there would have 
been no motion of matter, and the world would have been 
static and immobile. But for the presence of ndhartna, the 
atoms would have been scattered to infinite space, and the 
world would have beau reduced to a thno*. Adhnnua binds 
theta to the centre of the world, and helps the production of 
a cosmos. It is the medium of test and equilibrium which 
is a modification (parinimn i of matter and soul. Motion and 
rest are due to the instrimsic nature of things themselves. They 
are not caused by dhartun and adlumua. They are not the 
efficient causes of motion and rest, If they were so, then the 
things that arc in motion would continue to be so for ever 
and the things that are at rest would continue to be so for 
ever. But the moving things come to rest, and the stationary 
things begm to move. Therefore dharrno and cidliatma are 
neutral, auxiliary causes of motion and rest respectively. They 
are their common supports [sMhlraffiisraya), They guarantee 
the dynamic nature and the cosmic structure and stability of 
the world. They do not function beyond the world in supra 
mundane space which is devoid of motion and rest, matter 
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Dhanna md flilltirrma are non-living (ujivaj or not-^elf. 
They axe entities hi the physical universe. They are devoid 
of fusible qualities. They are incorporeal or formless 
{amurta}, inactive (m^kriya.h co-tttsensive with mundane ivpac^ 
(iohakasavyypiii!, continuous p and iittcparahlt: j syntax icldh a- 
praiksa) principles. They arc not efficient causes. They are 
extern ol, neurral T auxiliary causes of motion and rfeSt respec¬ 
tively, 1 Dharma is the indispensable condition of motion. 
Adharma is the indispensable condition of rest, Dkarma is akin 
to ether. AdMrtna is diking to gravitation.* * 

17 . Sptitv {Akasaj 

The Ify ay a-Valse^t ka, the Sinhkhyti, the Vedanta t and the 
MImliiisi uie ihe -.void dfrdisi in the sense of etiler which is one 
of the five elements. But the jlfoad use it in Ihc of ^paec. 
Akaia or space is one, eternal fnitya.!, pervasive tvyfipaka), in¬ 
corporeal or formless (amumb giving accommodation huTikasa- 
pradaj to living beings h matter, dtmrma, adharam, and tinjt\ 
It contains infinite space-points fprade&J*. iuterpeuetrnbility 
(svakasodiiniij is the function of spaced* Space is of two kinds„ 
Tnimdnne space UokHLasii] and snpmmundone space [alakakaj^iL 
Mundane space accommodates all jivas* material things f pud- 
gala), dhanna^ adharma, and time/ 1 They are not distinct from 
the uorkS. They together const Hide it. Bet space is both 
identical with ami distinct from the world It is infinite, and 
contains the world. So mundane space is distinct from the 
ivorld, and yet identical with Lt because it is cotitenfiincnts 
with it* Beyond the world there is supramimdane space 
(alokakasa). It is pure fsuddha 1 space. It is infinite fsmftma}, 
eternal (nitya)* formless (arnumV f inactive (kriyauina), devoid 
of substances (dmsyavarilta) P and perceived by the omniscient 
wots only (&aorv nj Mdj^J igocnxn.1 - r In supramundam; space there 
is only pure space fakliah There is no dharma, adharma, 
matter, soul,, or tim^ in it. Soul* and material things are con¬ 
fined to mundane space. Tliey are held together by dharnw 
and ndharms which are confined to mundane space. Dhnrma p 
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Zhanna, and mundane space art inseparable (apjThaglsUutai 
and Co-extensive (saaiiiiiapaiim2i£&), They constitute one in¬ 
separable unity They- interpenetrate one another.. Hence they 
■ire one in locality. Hut they art different in their functions 
Motion (gati) is the function of dharma. kest Esthitj) is the 
function of (tdlisriua Accommodation or inter-penetration 
ravakasaj is the function of space (dkfisa), Dharma and 
adhamm are confined to the world (lokai. They arc Incorporeal 
and devoid of sensible qualities. They are the constituent 
elements of the world. They can he distinguished from one 
another by their Functions only. Jivas can be distinguished 
from one another by their conscious qualities. Material things 
can be distinguished from one another by their sensible quali¬ 
ties. But akasa, dhnrma. anti adiiamta can tie distinguished 
from one another by their Functions only, because they arc iu- 
corporeai and devoid of sensible qualities. They are three 
lilStlnct incorporeal principles in the world 1 They are otcmnl. 
uncreated, and of immense magnitudes. Atoms and souls also 
are eternal and uncreated. Space contains souls, matter, 
d Hanna, adhanna, and time. 

Dharma, adhartna, and mundane space are confined to the 
world. They are co-cstensivc, incorporeal, and devoid of 
sensible qualities. What is the use of postulating the existence 
of dharma and adlmrma ? Aiasa may be credited with the func¬ 
tions of assisting motion and rest in addition to accommodation 
ot interpenetration. This hypothesis is illegitimate. There is 
nfcaaa beyond the world (alokSki&j, There is no motion or 
rest in it. No atoms or jivas can step beyond mundane space 
into snpramundane pure space. Therefore space fflkaaaj 
not the cause of motion and rest. If space were the condition 
of motion and rest of souls and material things, there would be 
the disappearance of supfmnunthuie space devoid of motion 
and rest and destruction of the world {loksi). Therefore dharma 
and arlhanna arc the conditions of motion and rest respectively 
Space is not their cam* They depend upon independent 
principles.* 

Space is imperceptible. It is inferred from the fact that 
extended substances can exist id some place only. Space is 
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tv]iat accommodate* * them. It 1* the tivccssary cetidition of their 
i,5cLsteTto-- Sjpce does not make things extended. They arw 
extended by their very nature. But they require a locus m 
which they can exist, Space is the locus of extension. It is 
not the same as extension. SpEUiu is occupied by substances , 
substances occupy space. 

18 . Tim& (Kite) 

Time is a real substance 1 It is not ® subjective category 
of the mind, The Jainas distinguish between absolute or real 
time (pimnlrthika fcakj and relative or empirical time tvyavn- 
liaiika kab). Absolute time is the auxiliary cause of conti¬ 
nuance [vrtrtanfn of stdfttimce^ Relative time is the auxiliary 
cause oi changes (parivartaEia- or modifications Spatipfmis! of 
substances. 1 Continuance (variant, modification fpan^Erna } r 
motions or activities (knya) , temporal remoteness (puatva), 
and temporal proximity [aparatvah or oldness (jimatva) and 
newness [navaivn] of substances are the function*■ of Linu 
Continuance is the function of real time. Modifications, 
activities, oldness p and newness are the functions of empirical 
lime. 1 Substances continue in time. Their modifications are 
changes in time. Their movements or successive j H^itjons 
occur in time. Their oldness and newtiesr depend upon the 
passage of dine. 

Time lias no extension, So it is net an extended sub¬ 
stance [astikayaj. 4 Extension Is of two kinds, mono- 
dime osionab or longitudinal extension (urdhvapracayaj and 
midli-dimensloual extension {tiryakpracayuh The moments of 
time exist in a monodimensiottnt series, and have only linear 
extension. The otto substances, living beings, matter, space, 
dharmn, and adbuma exist in a tw0-4un£n*iftnnl seiiefv, and 
liave surface extension (tiryakpraesya). Time has one dimen¬ 
sion. It Is a lineal order. The moments of time do not co¬ 
exist with one another. Though time is not an extensive 
substance fustikaysh it b a real substance because it indirectly 
helps endurance and modifications of other substances. 1 
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Rtal time flcSht] is one. eternal, formless. without Kwiii- 
niup or end, and devoid of varieties. Empirical time Isamaya) 
Las- a beginning and an etui, and consists of varieties, secondj, 
minutes, Lours, and the like. Moments are momentary, but 
ltniti>, day*, weeks, and the like have Ioiijj duration, Real 
timt (luscayakaln) is an eternal substance. Empirical time 
fvyavaharukabj is moment ary or temporary because it is a 
modification (paryaya) of real time.' Real time, when limited, 
produces empirical time. It is the mate-rial cause iiti'fidfiii.v 
kfiranal of empirical time. One time (kalu) is modified ioLo 
infinite moments (samaya), 5 

Empirical rime (ftrmayai i*» the auxiliary cause of changes 
Ipttrivarttttta), uiodifi cation* Iparmama), movements (kriya), and 
temporal priority iparatva). and posteriority fnpnratvuj of sub* 
stances. It is apparent time. It consists m motion of the 
r iun in rising ;md setting. Il is the auxiliary cause of the modi- 
11c.itious of substances in the form of oldness and newness. 
Empirical time is the indicator of real time. Some tlcnv real 
time behind empirical time which consists in acts (fcriya) or 
motions of the sun in rising and setting. Rut tlits vku is 
wrong. There must be real time which assists the production 
of these acts or movements. There must be real time behind 
apparent time. Real time is limited by acts or movements of 
mbsiautts and becomes apiyarent time. Real tun® is inferred 
From the- modifications of substance* brought about by apparent 
time. Rice is put into water and heated and turned into 
Cooktiili rice during a period of time. The existence of real time 
is inferred from the continuity fvartmia) of rice La the midst 
of its slow changes brought about by empirical time. Real 
timi; does not produce its continuity, but indirectly assists its 
continuity, just as empirical time docs not produce its modi* 
ucauons, but indirecHy assists production of il* modifications. 
Ajme Jamn writers do not regard time as a separate substance, 
hut regard it as a mode (paryaya) of other substances. But 
this is wrong. Modifications of substances presuppose the 
existence of .mipjrical time, fi there is ao empirical time, 
t ert- (,-mi be tin modifications of substances. Substances them- 
Sfc v es nre ^ material cause (upudonaklragn) of their mudi- 
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fiction*, Bui empirical tune is their auxiliary cause {sahakari 
kfrajpi)* 

A substance (dravya} has permanence (dhmuvya), origin 
lutpfria), and destruction [vyayah It is endued with qualities 
(gu\ias| and modes Iparyiyu). Time is a permanent substance 
through origin and destruction of its modifications, moments, 
minuter and tlie like which constitute empirical time. Their 
origin and decay depend u|khi other causes. The qualities of 
real time are either generic or specific. Its generic qualities 
are im consciousness. tnroipareality, subtlety or imperceptible 
liijt aliseuce of sensible qualities p such ns lightness* heaviness, 
and the like. Its specific qualities are aiding continuity of other 
substance*, Origin and destruction of empirical time are its 
modifications. The particles of time tklliguj are infinite 
lanantal jp number* There arc as many particles of time 
[kula^ml as there are space-units (pradesal o£ mundane space 
IpralilofeutisapradeiaabhliinaJ. Bach time-particle exists in each 
spacer unit. It is inactive. It functions In itself. Continuity 
is aided by real time Modifications are aided by empirical 
time- 1 Real time is one. But it is composed of innumerable 
moments, past, present, sold future, which arc its modificalions 
or limitations. 1 Time is the real substance that assists the 
mtttimttty of substances through their sucteetfye modifications 
and ensures orderliness of evoJtrtfafl. Time guarantees orderly 
evolution of the world/ Time causes evolution and dissolu¬ 
tion, Creative evolution of the world is aided by uUarpitn 
ka!a. Dissolution of it is aided by avosarpini kola/ 

Time is confined to the mundane space It docs 

not exist in supramlindane space. It exists in mundane space 
in all its space-points. Innumerable particles of time existing 
in innumerable space-points are confined to mundane space. 
They do not step bey end it to pure sup ram lindane space, 1 
Each particle of time (kaltbui) exists in its own capacity in 
each space-point of mnndnne space, and is devoid of activity/ 
Different particles of time exist in different spaee-poinhs/ 
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They never mix with arte tmetheff* This characteristiif distin¬ 
guishes time from all other substances- Time consists of 
separate successive pArtidts, while the other substances + irc 
col lections of indivisible parts which are inseparable from one 
another. 1 just as space is the receptacle (fidharal of imiumc-T- 
able substances, and its own receptacle, so time is the auxiliary 
cause of its own modifications and those of the other substances. 3 
Infinite particles of time isamaya) are the modifications of one 
real time/ A particle of: time (samaya) oi moment Ikaliijul 
is the lime taken by on atom of matter to move from one 
Spacc-jxriat to the next space-|>oint. The :uom> of matter 
can combine with one another and form aggregates (skaxidliaj, 
but particles of time cannot combine with uiic another. Each 
particle of time exists separately, Though an at uni of matter 
may Ik: said to occupy many j-pacc-points with reference to 
ite existence in an aggregate., a particle of tune cannot be said 
to occupy many space-point*, because it cannot combine with 
other particles of time. Time is not a subjective cognition 
ivijnoua). It is ;i real substance. It has qualities and modi¬ 
fier tiotis. It is the substratum of conjunction and disjunedon 
of substances, 4 The jairm concepdott of time is realistic- 
Matter, space, and time arc inseparable from one another. 
M-S-T may be said to be the unit of the dynamic world. Atoms 
of matter, space potnts, dme-points* motion (gati) and rest 
(stbitiji as assisted by dharroa and adharma constitute the 
world. 


1®. The Sine Categories I Pad&Ttha) 

The Join as recognize the reality of nine verities^ vm. * 
it) soul ijivab (2) non-sou] (ajiva). (3) merit (4) demerit 

ipapa), {Si Inflow jSsravaJ, (6) bondage (handhab (7) stoppage 
(saw vara J, shedding of karma (niTjurii), (91 liberation 

(mok^h Jivu Ls living being m soul, Ajiva is a non-living 
b^iug or Utm-soul. Matter (pudgMnir. dharm.i, adharma* ^pacc 
f£kl£a} k and time {kah) constitute ajrva. Pugya is virtue or 
merit. Piipa is nee or demerit, Asraya is the inflow of 
ksiima-iUBUcT into the soul Bund ha is bondage, or invest- 
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mens of the soul hy harms -matter. Sam vara b the stoppage 
or arrest of the inflow of karma- mailer into the 5011 !, Xjrjarrt 
is partial destruction or the accumulated karma -matter, 
Mok^a is liberation oe" the soul from bondage. It b complete 
destruction of the aceirnmlateO karma ^matter. It is complete 
separation of the soul from the kannn-matter, Of these nine 
categories jitfa and ajiva are the primary existences (hhava). 
Merit, demerit! asrava, handka, samvara. mrjjra, and mok$a 
are the condidons of the soul (j7vah which arise from its 
different relations to karma-matter (pudgalaL 1 

Pure thought or good nH.lt i> an auspicious modification 
(subhaparij^iiiiLa) o: the soul. It is subjective righteousness * 
virtue or merit (bhavapimya]. It producer un atis|iiiHoiiN modi- 
ijcation of karma-nuttcr It is euIIihJ objective virtue (dmvya 
Subjective virtue produces objective virtue. Objec- 
uw virtue facilitates subjective virtue. Auspicious modification 
r 'i karma-matter tad litotes puritii of thought. Impure thought 
or had will is an inauspicious modificatiof) jasubhnparinanui! 
of the soul. It is subjective imnglttcouaiKe^, vice, or demerit 
(bMvapapal. It produces on inauspicious modification of 
kartfla-meuter. It is called objective vice (dravyapapa), Sub* 
jeetive vice produces objective vice. Objective vice facilitates 
subjective vice, inauspicious modi location of kamia-m alter 
aggravates evil disposition. Thu* bliavaSairmas and dravya 
karaos interact upon each other , 1 Auspicious thought activities 
(bhitvaj produce virtue (ptipyak Inauspicious thought-aefi- 
vttiffi (bMvaj produce rice (papa), Auspicious bhivns con- 
*ijit 01 freedom from delusion, acquisition of! right faith and 
knowledge* practice of reverence, ob-erranet of the five vows* 
mithmlimss, non-injury, chastity, non-acceptance of un- 
necesisury gifts, and non^teahng, subduing of the four 
passiqns, anger, pride, deceit, and greed, control of the senses, 
and practice of penances. They product virtue or tacrii 
(pn^yiK Virtue produces pleasure:. Inauspicious hhnwm are 
the opfiositck of suspicions bbflvos H They produce rice or 
demerit [papal? Vice produce pain, Subjective virtue 
jbbavapmjyal produce* auspicious karmas (dravyajHtgyn) such 
as pleasure-braring (sudvedyu), good-hfc-iicterminiiig (subhaywL 
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good-dmra ele r- determining f ^uhhaiuimii), mid ggnd -fa m [! y- 

detendmiig i>uhti:igotra) karnia^, Subjective vice fbliHyapfipaf 
Induces inau&iiEcious karma* (dnuTapupa) 1 ^uicli as pjiiu- 
bearing [asadvedysi, hod-life-determining |asubhayu$) h bad- 
ehnra cter-determining [ Enkibkimonia) p bad -faai i I y—du Lc rmi ti ing 
(asubhugotra) karma*. 1 Cousclou^ncss, bliss, ant] Lunate purity 
constitute the essential nature of the soul. So it cannot lx: said 
to have virtue, vice, bondage, and liberation, Elm lx swqiiirc'- 
virtue and vice according a* it ]m* ausptcinus and iuauspidfmy 
Ihonght-avtivitie* {hltava! which produce auspfciou^ and i sinus- 
ptdouf. kaxma-partiri^A The jama recognizes the reality of 
stihjeclivo virtue and objective virtue, and subjective vice and 
objective vice. Objective Virtue tdrav-ynpu^ya) [% auspiemts 
luimra-matter (satkamuipudgalaj. Objective vice (dmvyajxtj>a) 
i> irmuspidem* karma-matter Ifisatknjmapudgala). This is LUe 
dLstinctivv feature of the Jama doctrine of virtue and vice 
A?rava is the influx of karma-matur, There arc two kind* 
of Asmva : (t? Bhavlsrava, (21 Dravy&sruva. Thu modification 
of the soul which generates the influx of kannit-rrmticr inti* the 
soul is subjective influx fibhavssravaj, The physical influx of 
karma-matter into the soul h objective influx idravyflsravah* 
BhivBsMvn is the modification of the soul through the five 
senses. It consists in thought-activities. Ct causes the physical 
influx of humm-matter into the soul, which is called dravv^srav&r 
Bhftritsnvn is related to thought-activities (j^vapan^irait). 
Dravyjstnva is related to karma-matter IfcanuaptiriqiamaJ. 
Asraca is the effect of bodily, verbal, and menial actions, 1 
Ssrava is the cause of bondage of the soul, (i \s said to be 
the channel through which karroo-matter enters into the soul, 51 
Asrava k the spring of virtue or vice, llhavasravas are of two 
kinds, bbavapmiySsntva am] bhavapfipfeiava. Purity of mind, 
attachment to excellence of saints, and activities of body! 
speech, and tnind prompted bv compassion are called hhavn- 
iiuyyas-ava. They generate the Influx of pare karma-matter 
into the soul. They art the springs of virtue. They produce 
pure karma-matter (pnnyadrevyakiirmai .* Reverence tor 
flints, following preceptors, and active pursuit of virtue cunstf- 
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ttat-* praiseworthy attachment. Compassion consists in reeling 
sympathy for the thirsty ( the litmgry, and the distressed* and 
efforts to alleviate their misery. These ore bkavapiznyasnivas. 1 
Anger, pride* deceit* and greed agitate the mind* They pro¬ 
duce impurity of the mind. Inordinate attachment to worldly 
things, impure emotions, m-a liable liMiketiiifl for and indul¬ 
gence in sensual pleasdfe^ causing anguish to others, slander¬ 
ing others are the springs of vice. AnienaJ instincts, food- 
seeking instinct. feardnstinct fc sex-ins til let, and acquisitive 
iuHti nett—the ^oiil-defiling emotions* indulgence in sen aunt 
pleasure^ misery, wrath, impure thoughts, and infatuation also 
arc the springs of vice. They arc called bhnvapap&srava, They 
produce impure karma-matter called dravyapap^kaxina. 3 

BhivasmTOS ate of five kinds: (!) false belief (imthy^tvaK 
(2) want or control (aviretib (3) inculvertenee ipramudul, 
(4) bodily* verbal, and mental activities (yogui, and (5) passions 
(ka$aya) J (J) False belief (tnithyitvai hi of litre kinds, a false 
belief taken, to be true fekautal. a right belief and a false belief 
both token to lw true (vq&arttab a false belief known to lie 
false, but retained owing to old habit (vinaya}, doubt 4 s to 
truth or falsity of a belief (saijisnyaL and lack of any belief due 
to want of excreta* of reason {sijnina). (2) Lack of control 
(avirati) is of live kinds, injury (hirpsaj* falsehood (anrta), 
stealing {caiirya:), incontinence- (rtbralima i, and desire to possess 
things (parigTahlkank^aL (3) Inadvertence {pmmada] is of 
five kinds, contempubk talk (vikathaj, passions fka^iyn), « 
anger* pride, deceit, and greed, abuse of the five seruscs (indriya), 
sleep (rn'dru), and attachment to worldly objects (regal. lLach 
passion is of four degrees of Intensity p excessive, intense, 
moderate, and mild. Thus there are sixteen passions The 
other passions fnh-ka^flyaj arc laughter (Irnsya), saiK-indnt- 
gence (rati), languor (orati), sorrow (folra), fear fhhaya), hatred 
linkups*}, male sex-feeling fptin^a veda), female sex-feeling 
(sMvfidal, mid eunuchs ^x-feding (uapuTpsakavedab 4 Bhavas* 
mva * produce dravyfiL^ravos or actual influx of eight kinds of 
karma-matter into the ioul,—juanlvarenfya, darranavaraylya, 
Vcdaniya, tnohamyii, ayug, n£ma h gotre. and ontariya. The 
kamm-matter which flows into the soul is very subtle isfikgitm- 
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:;uk$uju,l and Llitrefcre imperceptible. 1 The Jaiim use the 
Prakrit word Ji.-iLi a. Thu Buddhists also use the Pali word 
asnva corresponding to tin: Sanskrit word asruva, and lake it m 
the sen si of defilement or depruvitib^ They describe various 
kin dir of nsnms. Some r-cbolar^ think that the Buddhists 
borrowed the concept of uw* from the Jainas . 3 

The conscious state which causes die investment of the 
soul by karma-matter :* called subjective bondage (bliiiva- 
bmidisrd. The actual investment of the soul by kanna-matter 
is objective bondage (drflvyabandha). It is actual mteTpcnetra- 
fcion of karma-particles with the sohL a Bhavabandha is the 
alb ujie^ ui the soul with conscious states genera ted by attach¬ 
ment am* avetsiort, 4 Dravyabandha is the actual union of the 
*ou3 with karmic matter. Thu soul, being tfcfikd with passion?., 
1 -.-imitates matter fit to form karma-particles. Bondage is this 
iiiskrulation of karmic mutter into the ^oid/ Hhiivabrmdlm is 
the auspicious or inauspicious mrniificfttioas. of the soul tinged 
with attadimciit, avsimou, and ddusjon, Bravyabaudkii is 
tlie actual hutcrpedetnitioii of the soul with auspicious or ux- 
jibpiaofc modification* of karma-particle^- 1 The union, of 
karma-matter with die soul is due to the actions of mind r 
body, and speech (yognd. They directly bring about the inter* 
[HinctiTition of knniia-particles into the soul. Bondage is a 
particular modification of karma-particles by which thev inter- 
penerate the soul H is due to emotions (bhava) of send tinged 
with desire, attachment, aversion, and delusion. These state* 
art brought About by deluding (motaamyal karma which rouses 
spiritual delusion- Yoga is die external condition (haiiirafiga- 
kam^t of Iwndage. since it directly brings about the union of 
karma-matter into the sotil, The emotions of the soul are the 
internal cause (antarshguldini^a) of bondage/ Umasvsiml 
mentions wrong belief Imifiyid&rSana)* vowlcssness (avirnti), 
csidesraesa (praiuada)* passions (fcajiya}, and modifications of 
tht: soul due to actions of mind, body, and speech (yoga) as 
the conditions of bondage * But Eimdakundacarya shows that 
these psycMcal conditions themselves are the effects c .f desire. 
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attachment, aversion, anil delusion, They cannon bring about 
bondage an the absence of desire, attachment, and the likt. 
Ifettec they are: merely the subsidiary conditions of! bondage. 
Tile p-yelhcal deposition* (jivtthhlvai brought al>out by de ce s 
attachmeiit t aversion, and ddusion arc the internal Cause of 
bondage. 1 

f Objective Iwndagt (drayyabandba) is of two kinds, bondage 
of the soul to good iptriyai karmas, and tls bondage to bad 
[papal kannii*, It is is# four kinds according to the nature 
(prakpa) of karma, duration [sthitij oi bondage, intensity 
(iintthbagaj, and number of (pradcJa} of karma-particles inter- 
penerating the soul/ Different kinds oi karmns* knowledge- 
obscuring (jMnavnraiiiya), pace 3 it son -obscun Di£ Idersafla- 
varapiyn). feeling-obscuruig i vednulya). deluding (mobaniya', 
age-determining r5yu$), charactcr-dctercnimng itsjlmnj, family- 
dvteritmtioy fgatnij p and obstructive (satarfyii),—1determine the 
nature of bondage, The karma-matter is combined with the 
r-oul for a longer or shorter duration. It may be mild or *trtmg 
so that its fruition is mild or strong p immediate or delayed. 
The particles of karma-matter may be f c\v or many, and inter- 
penetrate tbt soul to a small or grant extent- These are the 
four kinds of actual bondage/ The nature and extent of 
bondage m due to the activities tif mind* speech, and body. 
The duration and intensity of bondage are due to emotions 
and passions (fcagsyg), attach incut, aversion + and the like. 
Passions are the internal cause of t-ondave. Activities of mind k 
speech, and body are the external cause of bondage/ 

FirM. there i* a psychical disposition which generates tile 
influx of karmic matter into the snub This is bli^vasrav:i or 
subjective influx. Second, the subjective influx generator the 
physical influx of karma-matter into the soak This is dmvyit- 
ravm. Third, there are emotional states due to desire, attncli- 
mcxit, aversion and delusion They produce subjective bondage 
or hhivahandha. Fourth, the subjective Iwmkge produce 
physical hotulage (dravy&baiidliaji or union of the soul with 
karma- particles It b interpenetration tsaipik^aj of the soul 
with kamm-niattcr. 1 
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Sam vara is tlie ophite (pmipak&a) of asrava/ -Wava is 
the influx of karma-matter into the soul. Sam%-ara is Lhe arrest 
ar stoppage of the influx of karma-matter into the soul/ As 
there are luo kinds of nsravnsj bhiivilsravn and dmvyi&r&va, >u 
there arc two kinds of samvaras, bhavnsamvara and dmvyji- 
^unvara. The mcxHGcation of consciousness (netadaparipSmiil 
which i& the couse of stopping the influx of k ura iou natter into 
the soul is called blmvasanivara. This is subjective inhibition. 
The actual stoppage of the influx of karma-matter imo the soua 
is called dravya&&mvat£u This is objective inhibition. The 
bliavasainvaras are the five vows (vrata), the five careful atti¬ 
tudes (sfltniti' r the three kinds of restraints (gtiptii, the ten 
kinds of observances (Uhantu!, the twelve kinds of meditations 
faEW^rek^a), the twenty kinds of victory over trouble (pari- 
^ajaya) p ;md the Gvc kinds of right conduct (caritra).* * These 
will U discussed under the 1 leading uf Ktliica, Iwiindakirndn- 
dry a rc^ar^ls the voluntary suppression ol enjoyment of 
sensuou* pleasures, the taints of emotions and passions (kfi^uyai. 
and die ammai ixxxtinct^ (saipjM) as ibe subjective inhibition 
rbhav^samvataj, since it is the cause of arrest of the influx 
of karmu-motter into the soul. 1 The voluntary suppression of 
attachment, aversion, and delusion as the subjective inhibition. 
The arrest of beneficial i subha) and harmful (a&Lbha) modifica¬ 
tions or karcnas caused by the suppression of the emotions is 
the objective inhibition^ All action* of mind, body, gnd 
spee L :b K y^diluttt pleasure and pain should be avoided, because 
Liiey attract beneficial and harmful tanua^pniticles to the soul. 
Virtue and vice both should be avoided, since \m%h produce 
kwpA-niAiEtfr. Virtue produce pleasure. Vice produces pain. 
The moral aspirant should be iudifftreot to pleasure mid pain. 
The states of coiisclouspesa am pleasant (Subha) , unpleasant 
(sriubkah and pure (Buddha). Drdj pure states of ngsriouisira, 
should be cultivated/ Thu actual stoppage oE nil karma-mauer 
thrm^h llie great vows and meditation is the objective inhibi- 
tion (tlravy-isamvara*.* 
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Destruction of kanna* * b called nirjarB. It is of two kinds 
bhavonirjara a r-d dravymirjara. The pore thought activities 
ivhldi cause the- destruction of kfirmas through penances after 
their fruits urv enjoyed constitute bhsvaninarii. Ie is the sub* 
jeetive shedding. The destruction of kannas is dravyamrjarS. 
h is lilt- objective shedding. 1 BhAvanirjara is the pure modi- 
U cation of the soul which facilitates the separation of knntfre 
From tin: soul* Dravyanirjara is their actual separation from 
the sou! Bhftvanirjara is of two kinds, savtpaka or akama and 
nvipaka or sakamu. When karma* are separated from the 
so ill of themselves after their fruits are enjoyed, this is called 
:>nvipaka iiirjarB. It is non-voluntary fakama). When kurmas 
,ire separated from the soul by penances before their fruits are 
enjoyed, this is called evipaka nirjara. It is voluntary 
(ftftknma). All lyings have savipaksmrjarl for their kamras 
disappear after their frtjits are enjoyed on earth, or in hell or 
heaven, AwpdJvanirjftra is generated voluntarily by penrmecs 
which dtstroy karmas before thdr fruits are enjoyed. The 
mirror of the soul is soiled by the dust of karma*. When they 
are destroyed or removed from thv soul, it becomes trans¬ 
parent.* 

A person should practise inhibition ('ainvnral to stop all 
further influx gf k arm os. and destroy the kartms, which have 
:iiterr>enemited the soul, by mean* of penances. The dust of 
kamtas is completely washed off by the practice of pertance:- 
itapasl and meditation tdhy&nal upon the sdf with its pure 
thought with the controlled senses. The fire of meditation ia 
^>orn of Frtethmi from attachment, aversion delusion, and 
actions of mind, body, and speech - It bums up afl beneficial 
.liid harmful karmns. Meditation completely determined bv 
right faith, right knowledge, and right conduct, on the pur? 
sell unrelated to objects b the cause of annihilation of karma* 

Inirjiirfij * The nature amt kinds of meditation and penance* 
will be discussed in connection with the Jaina Ethics, 

\xrjarn leads to rnok$a- The modification or the sonl, 
which is the cause of destruction of all karnms* is called 
bMvamoksa. It is subjective liberation* The actual sc-para- 
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tiou of nit harm us from the soul is culled dravyamok^a. It is 
objective liberation. 1 N'enncandra distinguishes bbavnmok^a 
from dniYysunobga in this manner. Kimdakiuidiearyn consi¬ 
ders the destruction of Lhc four destructive Ighatlyuj kainuis,— 
kcowlcdfftMjbscurinf’ ijilaituViiriLpJyai. f^rcuption-obsciiririg 
idarsanavira^iyaj. deluding imoharnyaj, ami obstructive 
laatEtriya) karthfla,—to Ik bli&Y&mokga, atid the destruction nf 
the four boh- destructive {aghltfyal karma*,—bliss-obscuring: 
ivecbinlya), ai'e-delcrrmning {ayugj, character'd^ term ining 
inaroul, mid family-determining (gotra) k arm as,—to be dmvy.'i- 
tiiofc$a,' According to rmasvumj the destruction of tint four 
destructive karma- tends to perfect knowledge or omniscience 
ikav nlfljfiSn al, and the destruction of all k ind* of kantias and 
the soul's complete separation from them l eml to Alteration 
mok$a).* Hence bhaYttmok^a is freedom fmtn the four tles- 
mtetive karmas, and dvavyamolcja is freedom from the four 
tion-dcstructive fcarmas Xu the state of liberation tiic soul 
realizes infinite knowledge (anantajfiana), infinite perception 
lanantadariacal, Infinite blis- launntasukita), and infinite power 
fanantavin.ii. These four infinite qualities ate tailed anaut:.- 
oattisfaya. The liberated soul Iwcome. God.* Thus the Jain as 
believe in the innate divinity of each soul. Bui they do not 
recognize the reality of God as the creator of the world. 
Infinite knowledge and infinite perception are innate in the 
soul. Spotless conduct leads to the realization of these infiuitt 
qualities. The liberated soul is absolutely self-determined„ 
since it is firmly established in its intrinsic nature, and frtt- 
from relations to other souls and objccLs * It intuits itself as 
constituted by Infinite knowledge and infinite pereeptign which 
caastitntc its essential nature, and is therefore absolutely self- 
determined. Bui the conduct of a bound -Old LS self-determined 
as well a* othcr-debrmhtsd. It b self-determined when it is 
determined by its essential qualities. It is other-Jcterm-m-d 
when it is determined by its accidental qualities When the 
■'oul is moved by attachment and aversion to other things and 
eicpericnccs pleasure and rain. it is other-determined fp^. 
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moya). When it is self-determined (svasarmyn},. m determined 
by its essential nature^ it is liberated from the bondage of 
karma-matter. 1 The self determined by tflmmmJL mental states 
yielding virtue fpuyyak and painful menial states yielding vice 
(pujxib i llicit produce good kartmis and bad kanims, is other- 
determined/ The liberated soul transcends virtue mid vice and 
attains absolute’ purity. It shines forth in its Innate glory. 
Right belief ^amyiigdar.4ina- r right knowledge hdmyagjiTim'b 
and right conduct (-ninyak earkra) an: three jewels (trmdTtaJ 
which are Xht inemi* of liberation They exist in the soul. 
So the soul itself is the cause of its liberation/ High. t faith* 
right knowledge, and night conduct will be discussed under the 
heading of Ethics 


III, PSVCltOLOGV 

20^ Tl ie Saw! mid Iht B&dy 

Jain ism adopts a dualism of soul (jfvsl and body, The soul 
]- iru- knower. this enjoyer, and the active uaent. Ejjqi 3cd.ee 
ennstitotes its essence. Tbe self and knowledge- cannot J>c 
stparuled Hum each other. 1 The self h:i* th.?ee fundamental 
modes oi cnnsdousness-^^ogiiitiont feeling and conation Peel* 
tng is expeirlenoc of the fruits of ksnita;. In the order of 
psychic L'vcdntfou feeling appears first, then conation, and at 
last knowledge. H ant- so tils have feeling ; animal souls have 
feeding and conation ; human saijlfi Imve feeling* conation, ami 
knowledge- The perfect souls have pure knowledge, 1 Body 
h corporeal. Il is matter Iptidgala). ft is kncnvuble. It is 
enjoyable/ The rchitioo of the self to th^ body is that of the 
knosver to the known. Joinisia ndvocatc^ dualism of :-<m1 and 
body* and avoids tnentalistn and matmoBsm. It docs no* re¬ 
duce body to ideas of the soul Nru doe 1 - tl reduce the s<ml 
to an epsphenomenon of the body. The soul is a spi ritual sub¬ 
stance. The body h a material substance The mundane son! 
is embodied. The liberated soul is disembodied. The former 
is of the -iijit: dimension as the body in the sense that it 
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illumines the whole body like the light of a lamp. It is 
associated with karmic matter (knrmasafpyuktnl. The latter is 
disembodied and absolutely free from karmic matter. 1 Jalmsm 
,ttms advocate the theory of parallelism between soul and 
body. Karmic matter itself through its own essential iiature 
brings almut its own changes. Jivit, too, in the some manner, 
through its own impure states of thought that are conditioned 
by karma, bring* about its own thought changes." 1 "The 
inctttal states and the state's of karma (matter) form two in* 
dependent acres, A change in karmic matter is determined 
by the antecedent physical change. Similarly the mental 
change in the jiva is entirely determined by the antecedent 
mental change, fn abort, the jivn is the primary condition 
ol ment * t changes, and karmic matter, of Its own changes. 
Tins physical changes oi karmic matter cannot he attributed 
to jiva nor the mental changes of jiva to matter."* The soul 
which brings about changes in itself i* the can*, of its own 
modifications of consciousness. It is not the cause of changes 
in karmic matter, which am distinctly physical in nature. 1 
Jainism admits that modifications of karmas arc the concomitant 
causes of the emotional state (bhaval of the soul, but that they 
are not their material cam* It also admits that beneficial 
and barm hit state* of consciousness are the concomitant causes 
of Urmaa and had fcannns. hut that they are not their 

mate rial cam*. It ^ems to hold a kind of "psycho-physical 
parallelism. Mental states may be the efficient cause (nimrttn 
kartT) of kaimlq slates, hot not their material cause (upadana 
knrtrl. Similarly, karmic states may be the efficient cause 
(mmittn kartf) of mental slates, but not their material can* 
[upadana ‘ KIirt r , r- JS The soul is the direct materia] cause of its 
own emotions, though they are conditioned by eha nfres i„ 
karmic matter. The soul Is their material cause £,„ tt 
matter is tin* efficknl cause The soul is their immediate 
cause. White fcirtmc matter is their indirect cause, K™ ntimi ! 
cannot occur apart from the corresponding changes in i- - 
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cattsird by it, though they are indirectly conditioned by Lurmic 
matter- Emotional states are mdirectly conditioned by karmic 
uinltei. Karmic changes arc Indirectly conditioned by change 
In the soul. They are radirectly conditioned, by each other. 
They are not directJy caused by cadi other. They are parallel 
to each other, 1 Jainistn thud ^einu to uphold psycho-physical 
parallelism li docs not seem to uphold intetachoxmrru It 
-Hsds lo explain psycho-physical parallelism by contiguous co¬ 
existence erf soul and body. JJ The jivas and karrria-va 
co-exlst and by the mere fact of contiguity jiva nod karmic 
matter are brought together/" But Jainism regards objective 
bondage (dravya-bandka I as interpenetration (anyvmyapraveia > 
or union (smpsle^aj of the soul and karmic matter. This union 
can hardly be explained by psycho-physical paraMdura* * The 
commentator on PantEsiikayasamayasMa explains the union 
of knrmte matter with the sou] by contiguous co-existence. 
The soul is united with karmic matter even as a casket filled 
itith qolTyriutn powder becomes black by mere contact 
(aujaitactirtia[]urpjk?4itTiudgakanyuyen3) r 3 The jiva creates its 
otvu impure states tinged with attachment, aversion, and 
delusion owing to its beg inning less bondage. But there karmic 
matter exists in the same place. The impure mental stnie^ arc 
the concomitant condition tiumitu kiiraps' of changes in 
karmte mat ter. Particles of karma tutcn>vn atrat - ilu space- 
points of the soul, and are united with :i by tlieir own nature/ 


2L N^JtF of Cou.tcwu.tnvtf 

Jainism rccognteea three modes of oonscrottsneSo, cognition t 
feeling, and cowtion. Feeling is the expariemce of pleasure 
and pain, which art the fruits of karmas fkartnnpbalaectatiaj. 
Knowledge ijuana) ami perception ilflarMna i are the cognition s. 
They constitute the essence of the self. Conation and activity 
Eire found in a mundane soul. They ate actuated by attack* 
meat, aversion, and delusion which are the main springs of 
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Action. Use actions of a mundane soul are sdf-detenmiieih 
when they are determined by pure thoughts* and other-deter¬ 
mined when they are determined by emotions and passion- 
The actions of a perfect (siddbfl) soul are absolutely self* 
determined, since they arc determined by the intrinsic purity 
of ihfi spill. A liberated soul has infinite power, but no activity. 
It tirts infinite know! edge P infinite perception, infinite bliss* 
and infinite power, Life and consciousness arc co-extensive 
Life b always attended with consciousness. Life is on attribute 
of the soul. 

There are five kinds of knowledge j (1) sensitive know¬ 
ledge (matil* 121 testimony Isruta), (3) knowledge of remote 
objects (avadhij, HI telepathic knowledge of other niiml- 
iuiaimbpaTySyii), and (5) omniscience Ikevalajiiilna). Know¬ 
ledge is either immediate {pratyak^aj or mediate (pnmksaj. 
Perception is direct or immediate knowledge. It is of two 
hinds, empirical and transcemkuial. Empirical perception is 
cither sensuous or non-sensuous or mental, Sense-perception 
lias four stages* avagrabn, J\w, aviya, and dhiknpu, Trans¬ 
cendental peroepticm is incomplete or complete. Avmlhj and 
mambpaiyilya arc incomplete transcendental perception, 
Kwahijfifina is complete transcendental percept ion . Perception 
is always determinate {savifcalpnL There is no indeterminate 
[nirvikalpal perception. Perception involves sensations. Sen¬ 
sations are of five kinds, tactual „ gustatory T olfactory, visual* 
and auditory* Tact uni sensations are lightness and heaviness, 
softness and hardness, roughness and smoothness, cold and 
beat. These include sensations of temperature* pressure* and 
kiuL^thetic or motor sensations. Olfactory sensations are 
agreeable smell and disagreeable smell. Gustatory sensations 
stc pungent,, bitter, sweet* sour, and astringent tastes. Vis-un] 
seiisations are black* blue, yellow, white, and pink colours 
Auditory seosationa are sounds caused by incn fc and those 
caused by nature [e g,, thunder, roar of ocean, etc.}. The 
sounds caused by men are Uttered of ummered* T. T it uttered 
anil;ciat sounds arc musical sounds of drums (tatfc)* musical 
wun * 1 °* stringed iiistnimeuts as vinl fvitata), musical sound* 
of bells fahuna), sounds produced from concha and the tike 
tsujiraM Sound s are produced by the striking of molecules 
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of matter against one another. The -organa are uf two- 
kinds* the physical ^ense-organv (drovve ml rival ami their 
jrwcliical cdimterpam (bhSveiulrjya}. The physical sense* 
fdtuvycndriyai 4 re tire sense-organs and the protective cover¬ 
ings* The pupil b the internal visual organ. The eye-lid is 
itd protective cover. There are five physical sense-organs, 
tactual, gustatory. olfactory p visual, and auditory. The so- 
called five organs of action Ikarmcndriya) arc not seose-urgnia 
proper* The psychical senses fhhlvendriya} consist oi partial 
destruction and subsidence of innw ledgerhscming karmti 
(Inbdlii) and consciouF attention of the Mini (upayoga}. 1 Manas 
is of two kind*, druvyamanas and bhri™manas, The former h 
made of karmic matter. The Latter is the purity of 16c soul 
earned hy the vu hr Id dice and partial destruction of knowledge- 
oissctiridR, karma. Manas b not regarded as ll sense-organ. 3 
£k*rneti tries the soul itself is regarded ns a sense-ore &n* since 
even sense-knowledge is revealed from within the soul owing 
to the partial destruction of karma-matter covering the soul. 1 
Re tendon idtiErapuJ is the lc^t sUtc of perception. Perception 
is retained in the self. Impression (^ip^kara) is a psrtlcttkr 
power of the -.cU (atma^akthi^ai. Mediate Iparok^u know- 
li-ilge is indistinct, while immediate knowledge or perception 
is distinct- If is of five kinds Tvcolleettau, recognition, in¬ 
duction, deduction, and testimony which have al reaily been 
discussed. i : telings flic nf three kind-, pleasure, pairs and 
indifference, Attachment, tiYerrion* and delusion are affective* 
con at i vc stntc.i They are spring nf action Passions fka^iyaj 

are linger, pride, deceit, and greed in different degrees of in- 
reusity. Emotions (nokn|iyal are mi nil or laughter (fclsyaj, 
indulgence Inati) languor jaralih borrow Isokal, fear (Ubayaj-, 
dbgltst fjhgiipsah sex-feeling of a woman (strtvedaL sex-fediw 
of a man (puipvcda), and an eunuch's se^-fediug (uapuqi^ika- 
vedah 1 Instincts (ssjnjMJ are of four kinds, foot! seeking 
instincts (ghizasaiiijfiiih instinct of fear (hlittyasaip|mK sex- 
instinct (mdihimasajjijfiai 1 , md acquisitive instinct {jparigraliiL- 
^ Ik^ii karma* an- annihilated, minute trwisccttdcn- 
Ut knowledge, infinite transcendental bliss, and infinite power 
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surge up ill the perfect ton! It fills the whole uni verse with 
its omniscience, 


TV. ETKtCs 
22, E^rcal discipline 


The subjective- inhibition Ibhavasamvatn) is brougM about 
by {ii voivs ivratul, (2) careful attitudes fsaniitij, (3) restraints 
IguptiJ, (4) observances (dhannal, (5) meditations {anuprck^al, 
iuj victory over trouble* (jutriqtihnjayiii, and (7) right conduct 
(cSiitra), 1 

Ui The vows fvralai sire of five kinds, vis., non-injury 
luhiipsaj, truthfulness (saiyn), non-steal inf* (asteya>, sex- 
nsdraint diruhrnaearyr'O, anti ciou-ftCCttpt3nee of tumeecsi-ary 
Eifi 1 ' {aparigralnv, The five vows of the Jftiuas correspond to 
the five restraint* (yamft) of the Yoga system.* They are 
negative duties. They consist in abstention from injury, false¬ 
hood, stealing, sex-mdulgtitce, and acceptance of unnecessary 
(jifrs, They are called small vows (a^uvrala), when there is 
limited abstention from them. They are called great vmvs 
(mahsvratay when there is total abstention from tlunn. The 
Jaina vows are included in the duties of householder® -,iud 
munhs according to HuddliL-rm, 7 Tile sins corresponding to the 
duties of ahirpsa, truthfulness, pon-stealing, sex-restraint, and 
noimvi;cptance of imnetc^try gifts are injury (hirpsai. false¬ 
hood (aisytfl), Stealing (steya), «Ht-grstificatioii (ahrahjnal, and 
worldly attachment i.mitrochaj, Injury consists in hurting the 
life of n creature by netsons of mind. body, and speech moved 
by [wissious (prarmittnyogm Falsehood consists in speaking 
untruth which gives pain to living beings through bodily mid 
mental actions due to passions, Theft is misappropriation of 
others* property not given by them through vibration* of 
t afSioni. Even covetousness is stealing. Incontinence consist® 
in all a._ts of sex-indulgence due to attachment of man end 
ivomnu for each other. It i* -gratification through vibrations 
of pa-duns. It nourishes injury*, falsehood, an d theft Covetous- 
ues* Wraaists in ntUielmiedl to tht living ond non-living objects 
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ol enjoyment* mid in acquisition, preservation, and improve¬ 
ment of them* It is due to egoism or the sense that the external 
objects of enjoyment are mine* ll is due to vibrations of 
passions Covetousness nourishes injury, falsehood, theft, and 
inconlineace. 1 

Voters should be freu tram deceit (tuAyll r wrong belief 
(milhya), find desire for enjoyment of timidly objects jmdnnat. 
They are of two daises, householder- and monks. House- 
holders should cb^rve small vows (avutvrutaj. Monk* should 
observe great Vows {mablvTutah Small raws are partial absten¬ 
tion from sins, f#reat vows are total abstention from sins,* 
Householders should not kill animals. They should not tell 
agreeable lies under the influence of affection, infatuation, and 
other emotions even in times of danger. They should not 
make use of others* property without permission, even when 
h is deserted by the owner owing to hurtful fear. They should 
not commit adultery. They ahould Ire cl taste in their married 
life. They should put a voluntary limit upon tltesr possessions 
in life* These are the five fin All vows . 1 Monk- hould not 
kill or injure uny kind of life. They should not indulge in 
falsehood in thoughts v. o*d, and deed. They should not cuvet 
others' po^sssno&s under any drajmstance?. They should 
completely extirpate their attachment to objects of enjoyment. 
They should totally abstain from indulgence in sex-t Noughts. 
scx-wGRfe, and sex-acts. They should not possess any pro¬ 
perty, nod accept any gilts except what ^ absolutely ucees- 
sary for hare subsistence. They should observe the vows with 
the utmost rigour and vigilance . 4 They should not commit 
tins, cause sins to Iw committed. and approve of sins* 

For the achievement of steadfastaiess in the performance 
oi the five vmvs five kinds of medilatious [bhlvani) sire enjoined. 
The meditati ons for the vow of nm-injury are restraint of 
speech (vSggiiptiJ. restraint of mind (mnnogupiij, careful 
walking fityith care in lifting and laying down things 
tadaEiau£^pa^mttti} f atid thorough examination of food and 
iv:iier before eating and drinking them hilokitapaiiabhoiana} 
The meditations for the vow of truthfulness are suppression 
of auger fkrodha), greed (lobhaJ, cowardice (bhlrdtva), mirth 
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or laughter thisyab and truthful words in record with tlte 
reality (iiniiviciva^a^a). The meditations for the tow of 
stealing ore residence in □ solitary place (snnjfsgaraviLsaJ ; 
residence in a deserted house (vimeeita vasal, residence 
in a place where one may nut prohibit others (parupar^ 
dhaknnuui i , purity in receiving alms {hhniksasuridhil, and 
abstention from wrangling with eo-rdigionisb; (sacklhuima- 
visaqivMaf, The meditations for the vow of chastity are giving 
up itearing stories exciting attachment for women, giving tip 
seeing their beautiful bodies, giving up recollection of past 
enjoyment of women, giving up exciting and sweet drinks* 
and giving up adornment of the body. The meditations for 
the vow of oon-covctmtfcuests are giving up ^dtftchment to 
|4easiiJii sensible objects, and aversion to unpleasant --enribie 
objects. These arc evidently intended for the monks, 1 

The moral aspirants should meditate upon the fact tluii 
are deUxmrivo of welfare (obliy udny □ | mid liberation 
(m^freyttsal anti Eire therefore censurable, and are LhemaeJws 
pain, since they arc the causes oi pain, They should medi¬ 
tate on good-will .«r friendship rmaitril for r-ll living beings, 
delight fprmnodnj at the sight of virtiiou* persons, compassion 
ikansQyoi foi distressed creatures, and indifference fniadhyas- 
thyai to vicious persons^ Buddhism and the Yoga system also 
enjoin cultivation of love for all creatures, compassion for the 
distressed men and Unimak, joy for the virtuous, and imjilTer- 
t:Hce to the vicious jwrsaaiu' The spirants should meditate 
-ns tU iraii-koriML--. of th.j world and life and impurity* un- 
■itiLT^tantEkiLLty, trausi tori ness p and r uitijulnc:- of the hodyr 
Buddhkm also enjoin* meditation* on them.* 

The hiniseh*»M-'- si5 1 mid observe seven *upjdemcuts ty 
Vows They should -U a limit to iht distance in alj directions 
lityond which they should not travel in their lives fdigvinitil. 
They should further ft^irid iheir movement* lor a specific 
period within the limited area to suit their requirements (tksa* 
vimti). They should abstain from pirrposelcss sin> {anartlu- 
djitdarintUi They arc of five kluds, thinking ill fl f others 
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uipadbyaiin!, preaching of sin (papopiulesa), thoughtless 
actions t«.g„ breaking the branches of a tree, etc.) (prajnAdii- 
carita), giving the means of injury to others [hi msiPliit.al and 
hearing of bad talks (asubhasrutil. These arc the three 
subsidiary vows IgunavrataJ The householders should daily 
meditate on the self, the cycle of existence full of pain, mul 
the way to liberation in a quiet place once, twice, or thrice 
a day fsimayika). They should fast once u week, and spend 
the day in reading scriptures and meditating on the self 
ffirt^adhopa vasal . They should limit the quantity of their 
food and drink, perfumery, dress, ornaments, beds, houses, and 
conveyances. They should for ewer give up honey, liquor, and 
meat. They should abstain from killing animals itijnbhoppmi- 
bbognparimapo), They should feed holy pcrsomi every day out 
of their oivu food, who may turn up at their houses at the proper 
time (stitliimpribliigt). These arc tire four disciplinary vows 
tsik^ivratai. They prepare the householders far the discipline 
of ascetic s life. Thus laymen ought to observe live a^uvrntas, 
three gUflAVratas, and four j5k$£vrat». They ought to observe 
twelve vows. Tliey should also prepare themselves for peace¬ 
ful death by detachment and suppression of passions (sallc- 
Irhauft). 1 

The partial transgressions (artcam) of the vows are 
(k^ribed by Umawatni. Those of the small vow of nou- 
injury (ahiqisanuvrain) arc* tying up an animal or detaining a 
till mail Ifcing (bondha). heating (badhar. mutilating (chednj. 
over loading fatibhar5roj)apa| an animal or a human being. and 
with -holding food or drink from an animal or a human being 
due* tn anger or carelessness. 1 Those of the small vow of truth 
fulness (satyaunvratn I are preaching false doctrine- (mithyo- 
padesa). divulging the secret actions of man and woman 
(roh obhyokh ySna I, deceptive falsehood such as perjury, 
diplomacy, and the like (Wk|n]cthttkriya). misappropriation of 
:i P^rt «f entrusted money Inyo-* patera), and divulging the 
secrets of others indicated by their gestures owing to jealousy 
(saharamantrabheda), 1 Those of the small vow of stealing 
{astey&puvrnta) ate abet meat of theft (stemprayognl, receiving 
stolen property (badiihrtadannP. illegal trade with alien enemies 
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Hniddhsfijyadlcram4) p buying article? of merchandise with 
higher weights and measures and selling them with lower 
weight? and measures fkmMliikamanQnm^iaL adulteration of 
food and other articles with artificial substitutes tpmtirtipaka- 
vyavahSra). Hoarding, blaakmarkttmg, profiteering, bribery, 
smuggling, adulteration, ami any kind of dishgnesty in trade 
are partial transgression* * of the duly of non-stealing. Those 
of the small vow of chastity lbrahiUEicarya\iUYrnta) Eire match- 
making for persons of Other families (para vi vahn ham n s). 
adultery with an immoral married Woman (it vatikSp&rijzj'hlta- 
ganvunn}, adultery with an immoral unmarried woman (itvurika- 
ap.uigphitagamana), unnatural sexual intercourse (ouauga- 
kridaj, and intense ssxual craving jkamativrabhinivesaL These 
are the partial transgressions of the householder's duty of being 
content with sexual intercourse with his own wife (svadara- 
santo^vratp].' The partial transgressions of tin? small vow of 
limitation of property t parigrthaparirata ) arc to exceed 
the limit of fields (k$etra). houses ftrifatn), gold and mlver 
fbirapya, suvar^n) cattle {dhanfd, com (dkanya), tnaid-s&rvants 
WSsilp male servants (dasm, clothes and articles of toilet (kupya* 
owing to excessive greed. 3 The partial transsrrc.sions of the 
snbiidiruy vow* <gu$avrata) and she instructive vows (sgk*a- 
vmtii) also art mentioned * Those of peaceful death fsalie- 
khanavntnp are desire for longer life (jivitiiatpsaj, desire for 
quick death (rn^rima&Tpsa), attachment for friend* (mitranti- 
raga). repeated recollection of past enjoyment* ^ukhanu- 
bandlmh and desire for happiness in the aext world (mdaims.* 
Careful attitudes (samiii) are of five kinds, m?., the use 
ol the trodden path to avoid injury to insects (iryak gentle 
and g ood talk (bhl^al* receiving alms properly {c$apak care 
in lifting and laying down things (Bdafninik^epa), excffistmjr 
in solitary places (ttUatgu) These are the means to avoid 
injury to life ' They stop the inflow of karma-matter due to 
carelessnc^, 

■(3) Restraints Iguptil arc of three kiud* P rihitmint of 
body ikfiyagupti), restraint of speech fv^gupti), and re*«thirst 
of mind {mojitigupti). Restraint means control of the natural 
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fttticticms, Restraints are conducive to purification of the self. 
They ore not conducive to worldly enjoyments, 1 

(4f Observances (dharma) are of ien kinds t vfjfc, cultivat¬ 
ing habits of excellent forgiveness lotturna ksanifU. excellent 
humility (uttama maxdava}, excellent straightforwardness 
{uttama arjavtil* excellent cleanliness [utlamu gancci), excellent 
truthfulness (uttauia satya), excellent restraint {ittiama 
aarbyamah excellent austerities (uttanm tyiga| + excellent in¬ 
difference (uttama Iktficany*), mid excel Lent celibacy {uttama 
brrdmnicaryajJ They stop the influx gf kunml-irialicr due to 
transgression of the observances. 

IS) Meditations hintiprtik^a) are of twelve kinds* -jc_, 
meditation on the transitoritiess of the world (anitya), medita¬ 
tion on our having no other refuge than truth (B&rapa)* medi¬ 
tation on the cycles of empirical life fsaip sarah meditation on 
one's sole responsibility for bis own good and bad actions 
(ekaiva), meditation on the distinctness oi the soul from the 
non-soul, mind, body, friends, and relatives (auyatvai, medi¬ 
tation on the uncloanness of the body {a^udb meditation on 
the influx of karma-matter into the soul (israva) due to sensi*- 
pleasurcs and passions* meditation on Hie inhibition of the 
inhuK of karma-mailer into the ioul {s mhVa rab meditation on 
the destruction of karma-matter which has catered into the 
tsoiil (nirjariib meditation on the nature of the world iloha), 
meditation on the diHictilty of Lcq Hiring righ: fait]:, right 
knowledge, and right conduct (bodhidurlabhnj, and meditation 
on the right path idharma) to liberation s They remove 
ttcgligenot in the performance of duties and produce intense 
efforts in their performance. 

WU Conquest of troubles (pfiri^ahajaya) of various kinds, 
TIZ -j hunger, thirst, cold, heat. bite of .cnats and mosquitoes, 
nakedness* languor* mental datum due to the dght of 
women* fatigue of walking, continuous rifting, sleeping cun 
hard ground, auger due to insult, tU-fecling against the enemy 
who carrier to kill, desire to beg in times of urgent need, 
failure to get alms* pains of disease, Contact with thorny shrubs, 
disgust at dirt* desire for respect or reward* pride ot wisdom, 
despair arising from failure to attain knowledge* aud despair 
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arising from failure to attain the desired fmit^ even after 
penances. These sire the twenty -two kinds of victory over 
troubles. 1 

(7) Right conduct (carimO is of five Vind&. equanimity 
due to non-injury, sex-restraint, aon-stealing, non-acceptance 
of gifts for a certain period (samSiyikn), paying penalties for 
faults due to inadvertence and recovering equanimity fchedo- 
p^Lhapunaf. purity due m absolute non-injury to Living beings 
Iparihataiisiuldhi1 1 conduct in which only subtle greed is P r ^ T 
sent Isuk^asampnrikyjaK and perfect conduct purged of all 
[Missions (yatliakhy^tai. 1 These kinds uE right conduct com¬ 
pletely stop the influx of karma-matter into the sotih 

The subjectsve disposition of the scud, which causes des¬ 
truction of karma-matter which lias entered into the soul 
(bMv&iifrj&ril is brought about hy penances (tapas). 1 Penances 
are of two kinds external [bfibyAl and Internal jantara?* * The 
external penances are of six kinds, fasting fanasuin), eating 
less lhati one's fill (avaxnodaryab taking a yovv to accept food 
from a householder„ only if a certain kind of food is given 
without letting him know the vow ivjitiparisaqikbyamiL giving 
up delicacies such as gbre, milk, curd, sugar, sdt r and oil 
(raaaiiarityagidp sleeping in n solitary place devoid of animate 
being*? (viriktu&yya^mxLl, anil mortification ol lhe body (kiya- 
klesaj,* The bttcmal penmen of ^ix kinds, ris, f atone¬ 
ment for ains ipAyaSc. ittal, reverence (viujiy.i’j for respectable 
persons, service of the saints (vaiytvftya}, study of the scrip¬ 
ture? fwldhyaya). giving up attachment to the body (vyutsargati 
and concentration (dhyanak - There are nine kinds of atone¬ 
ments, vix*i confession of sins to the preceptor iMocnna), 
repentance for sins Iprankramana], confession and repentance 
{mdnbhayaL giving op a particular food or drink for which 
there is gT^at attachment (vivekfij, giving up attachment to 
the body (vynUargah austerities of a particular kind (Upas), 
cutting <hori the parted uf pcrfonmnice of an austerity by a 
fortnight or a month kheda). expulsion from the order for 
wme time (parilinra , .md re-admission into the order (apastha- 
panai 1 There art four kinds of reverence, :i:, reverence for 
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right knowledge reverence for right belief (darsunaj, 

reverence frrr right conduct (ciritra), proper forms of respect, 
towing. folding the hands, and the like (upacara) before res- 
pectuble persons, and remembering their virtues iti their 
thSMpei 4 Service is of ten kinds, viz^ service of the head 
(aedrya) of an order of saints, a preceptor liipMLiyayal in the 
order, it saint undergoing penances {tapasvinh a student saint 
(saikfa), an invalid saint (glanah brothers of the tame order 
fgapak fellow-disci plea (kulah the whole order fsahghaj. a 
saint Csldhu) p and a popular saint fttmnojfiaj,* * Study h iff live 
kinds, wit. r reading (vacuiA). qitestiouiug (pfedumaj, reflec¬ 
tion (amiprek^h proper recitation (amnftyah and delivering 
sermon* hikarmopade&ai r Renunciation (vyuisargaj is oi two 
kinds, viz P , remioriarion of external objects such as bouses, 
cattle, corns and the like p and renunciation oi internal objects 
>uch as passions* and suppression of the wiJl-to4ive/ Concern 
tration (dhylnaf is fixation of thought on one particular object 
for n long tittitr It is uninterrupted like the unhickefinic fiamt 
of fire, h is steady thought of a particular object uninterrupted 
by any other thought. It continues up to forty-eight minutes 
hi a person of strong nervous system.* Concentration i.\ of 
four kinds, nic r| painful (irtaS concectratLHjn , unrighteous 
(rudrnS concentration, righteous (dharmyai eomeuimticin, pure 
faukl:tl cnnmitralinn * Painful concentration is dut to low of 
a cherished object, attaininaii of an tmde4tuh]c object, desire 
for the attain mem of an object, and sorrrnv. T.'n righteous 
concentration is due to injury, falsehood, theft, and preserva¬ 
tion of wealth/ Righteous concentration is on the principles 
of the right faith (iljniricsyaj, removal of wrong belief (ap;\ya- 
vicay;t), fruition of the eight kinds of karmas {vipikavica^a) T 
and constitution of the universe (sorpsthiuBvicayaj/ Pure 
concentration is of four kinds, ?ii. t concentration on the sdf 
with its different attributes (prtiLaktvavitarkab cdnceDtntidu 
on one aspect of self (ekatvavjtafksd, conceiitralinti on the pure 
self with fine vibrations ( s a kjma krfyapratipfithij p and complete 
concentration on the pure self without «iuy vibration* (vvupara- 
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takriyanivartm)Painfol concentration and imright^us 
eentraticirL are the causes of bondage. Righteous concentration 
and pure concentration ar& the causes of liberation/ Ptmintts 
destroy the fcanusmaller that hits entered into the &ou3. 
are the causes of shed ding of karxnas (nlrjsrri). 


23. The Mwms to Litoerabou (Afaftfn) 


Right faith family at clansman right knowledge isamyak 
jMua)* * and tight conduct {samyak curitraF constitute the path 
to liberation. They must be determined by the pure nature 
of the self. If faith, knowledge, and conduct arc determined by 
eternal things* and moved by attachment and aversion* they 
cannot lead to liberation. Devotion to an Arhat, Siddha, or 
Sttflgha produces beneficial karma which yields celestial happi¬ 
ness. Rut it does not literate the soul from karmic matter. 
Absolute freedom from attachment is necessary for liberation. 
Devotion is an affection which disturbs the tranquillity of mind. 
Nirvt$£ is attained through devotion to one's self, absolutely 
free from Attachment to any other thing or person. Extirpation 
of emotions and passions ts necessary for liberation. Know¬ 
ledge of the reality, devotion to the Tirtlmikaras and the 
scriptures, sdf-coattol arid pcnwncc lead to the happiness o! 
heaven, hue not to liberation« Nirvfkpa is attained by realisa¬ 
tion of the true nature of the self Right conduct is the main 
constituent element of tlie path Only faithful souls fbhavyj 
jiva) are eligible for it. They have faith in it and aspire to it. 
They ate of good dispositions. Faithless semis (abkavyti jivaj 
are not eligible for it. They are of intrinsic evil dispositions. 
They roam in the world of birth ami death for ever/ 

The self is the a bock of the three jewels of right faith, 
right knowledge, and right conduct. They exist in the- self 
only. So they, being centred in the self, are the cause of 
liberation. Or the self itself, possessing the three jewels, is 
the cause of liberation/ Right faith is sincere belief in the 
essential principles of Jainism, jTva. ajiva, Isritta, bondha* 
sanivora, tiiriara, and mok^a. Right knowledge is the know¬ 
ledge of the sell and the nDt^clf, free from doubt, illusion, anil 
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uncertainty/ In mundane souls knowledge fjuan&) is preceded 
by perception idaraanu), But in the perfect soul (kevalin) 
knowledge and perception arise simultaneously/ From the 
ordinary polnl of view, vows (vrata), careful attitude*, (samitih 
and restraints Igtipti) constitute right conduct- Doing bene¬ 
ficial actions and abstaining from harmful actions constitute 
right conduct/ But r from the realistic point of view, the 
arrest of all actions M external and internal , constitutes right 
conduct. The external acts of body and speech and the in¬ 
ternal acts of the mind moved by attachment and aversion 
produce beneficial kannus and harmful karmas which are attached 
to the soul and cause satps&ra So right conduct consists in 
checking all kinds of acts which cause saq^lra, By this means 
a person becomes free from oil influx of beneficial and harm¬ 
ful karma* h realises the real nature of Ms self* and attains 
liberatioil/ From the ordinary and realistic points of view, 
liberation can be attained by meditation- Freedom from 
attachment, aversion and delusion is favourable to medita¬ 
tion. They disturb the calm of the mind. Indifference 10 
beneficial and harmful things is the necessary pre-requisite 
of meditation . 1 Repetition of mantras and meditation on them 
are enjoined * All acts of body, speech, and mind should be 
retrained, and all faculties should be turned Inward, tend 
thought should l*c concentrated on the pine self. This is 
excellent concentration/ Penances, vows, and knowledge ni 
the licriptur^s arc indispensable aids to meditation/ 

Liberation is the absolute separation of the soul tivm all 
karmic matter in the absence of the causes of bondage and 
destruction of all karma* which have entered into Ihe soul. 
The destruction of all accumulated karmic matter leads to the 
sdf% reals action of its intrinsic purity {svatmaaaippripti)/ 
When karma?) anr burnt by right faith, right knowledge, and 
right conduct, they do not cause birth and death, even as 
scorched seeds do not germinate/* First, deluding (mohanlyu) 
kanriHs, which are the causes of saqisfira, are entirely destroyed 
by right faith p right knowledge, and right conduct, when the 
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influx of a new karma-matter is stopped* and the accumulated 
karma-matter is worn out. Then obstructive (nntoriyaL 
knowledge-obscuring (jnaaavmamyab and Mfh-obscuring 
jdaj^anii varsity aJ fearmas are simultaneously destroyed. Lord' 
ship appears in the soul separated from the four kinds of 
karma-matter, The person is called the supreme Lord 
{pjnunesvara). He becomes pure, enlightened fbtuMha), Free 
from bodily and mental diseases, omniscient or all-knowing 
teanrajmh and all-perceEviug (samdurSn). He is called the 
Victor (jinafr or the KeValin. He attains nirvipa when the 
other four kinds of karmaa p feding-obsctiriiig (weduniya), age- 
deierniinmg (5yti$), characternieteriiiiniiig Inainah and family- 
detem tiling [gotrah are completely destroyed. The liberated 
soul moves upward to the summit of mundane space. 1 It 
realizes infinite knowledge, infinite perception, infinite bliss, 
and infinite power (anantacatu$|aya). The Jaina ethics stresses 
complete moral discipline of the soul. 

24. The Stages in the Evolution of tin Soul 

There are fourteen stages in the evolution of the soul- 
They are called gu^asthanas. They are (1) false belief 
(mtfhyatvd I, (2i downfall (sassuhmal, (3) mixed belief (mi fra), 
(41 vowles5 right belief (aylratasamyaktva), (5) partial vow 
(de^avirata)p (8) imperfect vow (protnattavirata), 17) perfect vow 
faprgmsttavinita)* (8) initiation to pure concentration fapurva- 
karapaf, (Q) incessant pursuit of higher thought-activity 
IftnivfttnkflmpaL (JO) desireless condition clouded by subtle 
greed fsslksmjLsamparaya}* (II) dcsircless condition (upafenta- 
mohah [12] freedom from delusion (le$ipambhii)» £13 i omnis¬ 
cience in an embodied condition (sayogafeevalinJ, and 03) omnis¬ 
cience devoid of vibrations (ayogakevaliu). After the last sta K e 
the soul becomes liberated {siddlia}.* 

In the first stage a person has a false belief. He has no 
faiih in Jainism, In the second stage ht has a fall from Ihe 
stage at right belief to a false belief. In the third stage he has 
t mixture of right belief and false belief. In ibe fourth stage 
ht has a right belief, but does not observe vows. He can 
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control intense passions, but cannot control mild passions. 
In the fifth stage be observes the vows of non-injury, truthful¬ 
ness, nun-stealing r continence, and non-co vetotisness with 
partial success. In the seventh stage he succeeds in practising 
the vows without any traitoression lit the eighth stage he 
checks the expressions of mild potions and feels an ineffable 
joy. He is initiated Into s higher life which is the beginning 
of pure m editati on (sukhidhyiit];i) In the ninth stage he in¬ 
cessantly puisnes pure meditation on the self and acquires 
purer states. In the tenth stage be subdues subtle forms of 
greed r In the eleventh stage he subdues all desires and 
acquires control over deluding kamias. In the twelfth stage 
be destroys all deluding kanuas. In the thirteenth stage he 
destroys all faith-obscuring, knowledge-obscuring, bliss- 
obscuring, and obstructive kttnnas, and attains tjmuiscicnce 
with soul-vibrations* He becomes rayogake valia* In the 
fourteenth stage he attains omniscience without soul-vibrations. 
He becomes ayogakevalin He attains perfect liberation. 

The soul suffers from five kinds of evils, wrong belief, vow- 
ieasness, carekssiiess, potions, and vibratory activity of body, 
speech f and mind. It gets rid of wrong belief at the cud of the 
first stage, voivlcss>ness at the end of the fourth, carelessness at 
the end of the sixth, passions at the end of the tenth, and vibra¬ 
tory activity at the end of the thirteenth stage. It gradually 
advances from wrong belief to right belief, then to vows, then 
to careful vows* then to pa^ioiilessness, and, at last, to arrest 
of all its vibrations due to the activities of body, speech, and 
mind- Thus the stage of perfection is attained by right belief, 
right knowledge* and right conduct, passiontessness* and per¬ 
fect tranquillity of the soul. 1 

25 . Tht Ethical Standard 

According to the Jniuas, perfection or sdf-rnflhatioD is the 
highest good. The self has the innate qualities of infinite 
knowledge, infinite perception, infinite bliss, and infinite power. 
These qualities are obscured by kami a-matter which flows into 
and interpenetrates the self. When kornm-matter is completely 
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destroyed and the self Is absolutely dissociated from it. it 
realises its innate perfection. The Jama* are e*|>onetd3 of jHrr* 
Fectionisin or eiidiumonism- Bui the self does not equine 
perfection as an adventitious quality, It is innate in itself. It 
is obscured by the veil of knrm^maller due to wrong belief, 
attachment* aversion, delusion, and passions. When the veil 
is removed by right belief, right knowledge* vows, penances* 
meditation, passionkssness* and perfect tranquillity. the sdf- 
realizes its innate perfection. Virtue {pttqya} products bene¬ 
ficial isnbha'i Lamias. Vine (papa) produces harmful lasTtbhii] 
harm as. So the self must transcend virtue and vine both. 
Perfection is transcendents I puri ty , h is s&tper-tnur&L Purity 
{visuddhii consists in the existence of the self in its innate 
nature alumni avicsthnimnih' Ascetidstn is the znemis to 
the realization of |«±rfcction It consists in extirpation of 
passions* Though friendship or goodwill (nmitrf* for nil, 
delight (pratnuda) at the sight of the virtuous, compassion 
tkilmgyal for the distressed, and indifTetinicc (uijeL^a? to the 
vicious are emphasized, they are treated as subsidiary aids to 
self-culture. Even ahirn&i. in thought, word, and deed La an 
uid to self-realization. Perfection is attained by complete 
cessation of activities of body, speech, and mind because they 
disturb the tr&nqcultity' of the soul. Tims perfection or self- 
realization is the highest good. But asceticism or pnssioukstfr- 
uess is the means to its attainment. Ahiipsl is the fundamental 
and basic virtue. TnlthfulnTss, non-stealing* sex-restraint and 
iiou-eovetniispcs' arc based upon ahiipsS. The Jain a ethics is 
pre-eminently ethics of akitpsa. 

The Joins ethics emphasizes purity of motives as distin¬ 
guished from eonseijuences of actions. It considers an action 
tl1 i f it is actuated by a good intention (abhissadM), 

though it leads to unhappiness of others. It considers an 
action to be wrong if it is actuated by a bad intention, though 
it leads to happiness of others. An intention is pure when 
u is devoid of attachtnent f aversion* delusion, and paesmus. 
It Is impure when it is distressing and aggressive, A distress¬ 
ing or afflicting {artaj intention is manifested in an effort to 
a ™ d thc tin pleasant of to attain tin pleasant, or in absorption 
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in the experience of pain, or desire for the attainment of power 
not yet an|iiircd. An aggressive Iraudral intention Ls mani¬ 
fested iu injury to life, untruth, theft* * anil preservation of 
property. An intention is pure when it is of the nature of 
meditation on Duty (dimmiM or of the nature of meditation 
on the- pure self. Righteousness depends on purity of motive 
ur intention, tin righteous -iusa depends on Impurity of motive 
or intention. They do nut detvnd m external cqu&dqueiie^a 
of happiness of others. Tims the Jaitm ethics stresses sub¬ 
jective morality, though it gives due consideration to the con- 
sequences oi acts on 5 A 

The Morel Law (niyoga) is a command of a perfect 
-onuii-scicnt person, It is not a command of Clod because there 
b no GukI The omniscient person tartiatj has realized his 
innate perfection. So he cm prescribe the means for its italiia- 
tkm* Every person can realize hb innate perfection by obeying 
the Moral Law. He cfcu attain super-moral purity (tistiddhi) 
by right belief* right knowledge, and right conduct The Mors! 
Law is ultimately the -df. It is essentially self deposed* 
Though it appears to he imposed from without by an omni¬ 
scient person farhau who has realized lib innate perfection, 
it is really imposed by the self upon itself. It is imposed by 
the idea! self upon the actual sell. The intrinsic perfection 
of the self demands its realization. This demand of the perfect 
sell is moral obligation. But in the more! consciousness it 
lakes the form of a personal prescription of A superior person 
fSptapuru^l to an inferior person.* 

According to some, the Moral Law (myogaJ i * pure objec¬ 
tive duty l Buddha klrja) ns dbtingnbhvd from subjective 
prompting Iprcrapaj. According to others, niyocu b- pure 
subjective prompting or moral impulsion {suddhapreTanaJ as 
disiingmshed from objective duty (karyah According to others, 
niyoga is objective duty supported by subjective moral impul¬ 
sion (preranasahitsktrya? According to others, niyogH b sub¬ 
jective prompting expired in objective duty fkaryrtealma* 
prerapiL Murat intpsikio:, is primary . Objective duty gives 
form to moral impulsion According to uthurs, the niyogsi is 
authoritative, It derives ii* authority From the self which b 
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the light of qtmscloiisness. The authority of the self is tran^ 
ierred by projection lupactral to objective duty (karyasyaiva 
upflcaritapravArtafcatt'MiL According to others, niyoga is. the 
relation between objective duty and subjective impulsion 
Uiiyaprimi^ayo'b &ambandhafc^ ■ ft is tile relation between a 
person and his present duty* According to others, niyoga is 
the aggregate of subjective prompting, objective duty* and the 
relation between them (tel^anuidityai., it is the concrete ejt* 
pcrience consisting of Subjective and objective factors. Accord¬ 
ing to others K niyoga is free from subjective impulsion and 
itbjective duty. h i j> absolute, categorical alive. U es 
the inrnscctxdental reality 01 brahman (tadubMysvmirnmhtB) 
which appears to be subjective prompting and objective duty 
which are its phenomena! forms. According to others, myoga 
it the agent as working out his end fyantrarudha atmaj. It 
it the agtmt Tealifciny his moral end through ;i particular action. 
According to others, njyoga is an object which is cmtdudvr to 
imminent of the self tbliogarupai But an object of fruition 
(bhogya) necessarily implies an experiencing subject (hbokif). 
Bdf-fulfitmcnt implied &elf-appxopriation. Hut an object of 
fruition is to be accomplished (sftdliya). It Is not yet accom^ 
plisbed (siddhaL Hence niyoga is neither subjective moral 
impulsion nor pure objective duty, but an object of fruition 
(hbogyal of die udf, According to others, niyoga is the agent 
bim^lf (puni^a &m}, Tt is the agent qualified bv dutv {Miy^ 
vi^p*purti*ti. The rig cut is both the aecoutpl^her {sadhakaf 
and the accomplished (sMhyah Vidyarmmln refutes all these 
theories of moral obligati on." 


V. Atbhi&v 

36 The Jaittn refutation of Theism 

The Kafcij&a argues thm the world, which i* of ,he 
nature of :in cSeet, must haw an efficient cause, just as a Pol 

kAmnl'of’th* tr 0 ™ 1 16 thc ®® cicnt ca,lst fnimittu- 

“5? b) of the , woritI - ^ate.1 the world out of ore- 

tT' 3t T " Mth ** lte inn tctittl cause (up.dL- 
^ Thc WorTd 15 not infinite, it is of intermediate magni- 
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Hick- Tl consuls of parts. So it is of the nature of an dfect. 
I* is pranced by an intelligent agent, t tis. M God who bm direct 
knowledge of the material cause or atoms, desire to create the 
world, and the volition to do so/ 11 

The Jaina disputes the nature of the world as an effect. 
He asks what the Naiyayika means by the assertion that the 
world 15 of the nature of an effect. Does he mean by effect 
that which consists of parts teuvayavutvnl ? What does he 
mean by that which consists of parts? Docs he mean by it 
(iy having conjunction with parts (avuyavasaipyogitra), of (2) 
having Inherence tn parts (ttvnyava&amav^itv^) „ or (3} being 
produced by parts (avayavujanyatva}, or (41 a substance in¬ 
hering in parts jsaitmvctndravyatva) ? What does be mean bp 
a substance inhering in parts? It means either a substance 
which |ioss£5se& the mere relation of inherence [sanaaviiyasam- 
bandh&iuntniYaddnivyatvni, or (Si a substance inhering in other 
parts (suyatm &&mavetadravyatva). (Q) Or a substance con- 

listing of parts means that which is apprehended as consisting 
of parts tsavflyavabuddhivi$ayat\ a}. The Jain a ref utes all these 
alternatives. fl) If a substance made up of parts mean> that 
which has conjunction with parts, then ether consists of 

parts h and Is an iiffect, since it h sta conjimciinii with parte, But 
the Naiyayika holds that ether is oue s partlcss* and eternal. 
So til* first alternative is wrong. (2) If a substance made up 
of parts means that which inhere* in parts, then generality 
i couiilnyjj) consist* of parts, and is on effect, since the genus 
of jar (ghfifatva) inheres in an individual far, and in dl its 
parts. But the Neuylyifea holds that a generality is one, part¬ 
less, and etemnL So the second alternative is wrong, (3) Tf a 
substance consisting of parts means that which is produced by 
parts* then there is no difference between the middle term 
(sadh&na) "consisting of parts' and the major term fsMhya] 
viz., 'effect' A substance produced by parts f sodium* l is 
identical with ati effect ($adhya). Therefore * being produced 
by parts' cannot prove an 'effect', They are identical with 
each other. So the third alternative is wrong. <41 If a sub- 
Glance consisting of parte mean* a substance which possesses 
the mere relation of inherence, then ether (akusu 1 consists of 
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Ixirts. aud is an effect, since its qual‘ties and the genus of sub* 
stanca inhere in it. But the NniySyika holds ihai ether is 
eternal, the fourth alternative is wrong (5j If a sutotafioe 
consisting of ports means a substance inhering in other ports, 
(ticn there is no difference between the middle term (ddhstisl 
and ihn major term (ssdhyaj. Inherence of a composite sub- 
ftonci.' in its parts which are jib material cause has to be proved, 
The Jninas reject inherence as a relation, So the fifth alter¬ 
native is wrong. <01 If a substance consisting of parts means 
that which is apprehended as consisting of parts, then the 
self consists of parts, and is an effect, since it is apprehended 
ns consisting of parts aud pervading the liodv. But the self is 
eternal. It is not an effect. If the self U said to be parties 
fturevaynva) rmd yet extensive [vySpaku), then a parties 
atom also will be extensive. But aft indivisible atom bos no 
extensive magnitude. So the sixth alternative is wrong. There 
:ore a sm^tanre consisting of parts eantiol be an effect and 
the world is not an effect because it consists of parts/ * 

If God is the creator of the world, he creates it with a. 
Iiotiy or Without a body. He cannot create it without a bom 
,ust =* J' ar is UL,t '-'rented by a potter without a body. Creation 
involves movement which is not possible without a body If 
Cod creates the world with a body, it is either perceptible or 
imperceptible. It is not perceptible, since gross, plants rain. 

ll °*' dmidi - 31lJ tfl * 1ifct lo be ijxmtaqeomdv K ene- 

*** without its aid. If God-S body H imperceptible, what is 
its cause? Ii a specitt] greatness (mnhatmya^ t its CflllSe 

there » 00 reason to prove it. and it involves mutual depen' 
deuce. Gods uopereephble body depends npon M s special 

r ^ T^ 1 ffnC * tae3S de P eods ms Lnjper- 

cep .Lie body Our body is caused by our merits and demerits. 

!nt God s tody cannot to caused by His merit and demerit 

He is devoid of merit and demerit. Our n, c riG and 

£T‘ “l",™” 0 * »• «« <* Hi, im|«r„|,Lil.I e b.X 

Therefore God cannot have a perceptible or imperceptible tody' 
He canunt create the world without a body also 1 3 " 

liven if we grant that the world is an effect it 
- t,W that ^ ana htde^udent creator without 
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accessories. U it is produced by one God, all effects in the 
world such as h Litmus productions may be produced by Him, 
and particular causes of particular effects are not necessary 
Fu riber, the world may be produced by the co-operation of 
many gods, even as a palace is made by the cOHDperatioia «if 
many masons or as a bee-hive is made by die ca-e>peraticn of 
many beam. The Xaiyayikn argument that many gods will con¬ 
flict with one another, frustrate one another, and produce a 
diao» is invalid If a society of bees can construct a bee-hive, 
a society of gods can create the world. 4 

Hoes- God create variety in the world with the aid of the 
merits and dements of the creatures or without tlidr aid? If 
He depends on them, He ceases to be the independent Lord; 
If He does not depend upon them, uiiy does He make some 
creatures happy and others unhappy ? Then He is kind to 
fOine, and unkind to others, and thus guilty of partiality If 
merits and demerits of creatures make them hap |*y and imluippy, 
they become the Lord (isvaral, and Gk>d cea$es to be the Lord 
[anist axaL* The Law of Karma cun account for variety in the 
world. The variety of the moving: animals is due to fruition 
of the heuefidaJ and harmful karma.-- produced hy them. The 
variety of conscious plants also is due to fruition of their good 
and had kunni^s. The variety of inanimate things is eternally 
existing hr order to be objects of enjoyment cf the conscious* 
muring:, and non-moving sonEs, The J amas explain Variety in 
the world by the Law of Karma* and dispense with God as the 
Lord of Karma (kfittnidhyttk^a}.* 

liven if God exists„ He eauot be eternal, ubiquitous, and 
omniscient If God is eternal, is lie of the nature of creative act 
or not of the nature of creative yet ? If Be is of the nature of 
creative act which is eternal, He cm never demist from creating 
the world. If He deidsts from the creative act, He cannot he 
of the 1 1 a Lure- of creative act. t f ntil the creative act h ram- 
pleletJ, not a single effect can be produced If He b nor of the 
nature of creative act, He van never create the world, since 
He cannot acquire creativity. Moreover, if He is absolutely 
eternal. He can neither create the world nor destroy It, auce 
creation and destruction imply change, and God is admitted 
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to be uitL'liaugcable and immutable Creation and destruction 
are two distinct acts- They cannot be made by an eternal God 
who is not liable to change. Does God destroy the world by 
the same nature by which He creates the world ? Or does He 
do so by o different nature ? If He docs so by the same nature, 
then creation and destruction of the world will be simultaneous 
owing to ilis identity of nature. If tie docs so by a different 
nature, then He is liable to change, and, is not eternal. 
Diversity of nature is the characteristic of a non-eternal thing - 
The theist admits that Cod creates the world with the aid of 
rajas or energy, preserves it with the aid of purity m sattva, 
and destroys it with the Aid of tanm> or delusion, lib different 
functions depend upon His different natures which are incon¬ 
sistent with His eternal nature. liven if God is eternal, why 
does He not always create? If He does not always create 
owing to His volitions, then His volitions which depend upon 
Hi* mere existence should impel Him to create always. If 
His different volitions are the causes of His different creations, 
then He ceases to be eternal. Eternal God cannot create the 
world. 1 

Jf God is the creator of the world, what is the motive of 
His creation? An intelligent being exerts himself owing to 
self-interest or compassion for others. So God being intelligent 
must create ihc world to serve Hb self-interest or out of com¬ 
passion for His creatures. But He is an eternally fulfilled 
being. He has no unfulfilled desires He 1ms no self-interest 
!*• He cannot create the world to fulfil His selfish en d. 
can He in.- moved by compassion for creatures. Compassion i- 
tiestre to remove the sufferings; of others. But before creation 
there b no suffering which is felt by the self through the mind, 
Iwdy, and sense-organs in intercourse with objects, which are 
not yet created. If God feels compassion for sufferings of 
creature-, before their creation, then creation will depend upon 
compassion, and compassion wilt depend upon creation imd 
sufferings consequent on it. Hence God has no motive for 
creation * If God creates the world In sport (kriijal, then lii- 
creative act is purposeless like the play of a child. If creation 
(oBows from His nature (swblvava), then all effects may , pr iug 
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from die nature of their and flue hypothesis of God is 

unwarranted, 

God cannot l>e ubiquitous Is He ubiquitous through His 
body 01 through 11 is knowledge ? It He pervades the universe 
through His body, there ss no scope for the production of effects 
by Kiumjin agent*. Ml human products ons must be ascribed to 
But this is contra dieted by perception. If God pervades 
the tkuversa through His knowledge, the Jainas *dm admit that 
an omnisdeni persm (sarvaifia) parades she universe with an 
overflow of hk omniscience. But they do not bclieim m God. 
But the Gpamsads speak oi Brahman as pervading diffenml 
parts of the universe through different parts of Its body. Does 
God create the whole universe directly through His bodiiy 
activity or by mere will {satiikalpRmlitrcO ? If He creates it 
through His bodily activity like a carpenter. He will take infinite 
tune to create mountain* and other effects. If He creates it 
by mere will* then other god* also may create them by mere 
will. Further, if God is all-pervading, He creates impure 
creatures ip hell also. The Naiy^'ika may urge that the omni¬ 
scient person fill- the whole universe with -miniscience, and is 
therefore tainted with pains and imperfectiou> known by Him 
according to the Jalms. But this argument is invalid- Know¬ 
ledge d e> not get at its object iaprilpyflfcfljilil It know- Its 
object, while il remain* in tht self. Merc knowledge of pain 
and iliiperfection does not tarot its purity. It cannot be said 
that knowledge gets at its object ipripyakarin), since it is a 
quality of the self, and therefore it cannot go out to its objeci 
If it goo out to its object, lheu the self will become non- 
intelligent. A quulity can not lx; detached from its substance. 
Il may lx- argued fhat knowledge van leave its substrate. the 

and out to its object, even as the rays of light leave the 
sun and go out to an object- Bin this argument i> wrong 
The rays of the sun are of the ualura of substances. They sire 
molecule* of light. They are not qualities of the sun. But 
knowledge is a quality of tht sdf So it cannot leave the *etf 
and go out to an object. Hence God is not ubiquitous 1 

G<x! cannot be omniscient Hi* omniscience cannot be 
proved by perception, inference* and testimony. Pt-rception is 
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produced by the intercourse of the atnuc-orgdiis with sensible 
objects. So it cannot apprehend the omniscience of God. which 
is -supersensible. Divine omniscience cannot be proved by 
inference which depends, upon the recollection of invariable eon- 
eomilauce (vyapti) between the mark of inference (liiiga! smtl 
the inferred property jlinginj after perception of die mark of 
inference- But there is no mark of inference (betu) which 
is i a variably accompanied by omniscience of God, which is the 
object of inference. Divine omniscience- is supersensible and 
far remote from us, Its invariable accompaniment with any 
mark of ioferepre is not apprehended. The variety of die world 
cannot be said to be the mark of inference. Ti cannot prove 
divine omniscience, since it lias already been said to be due io 
the Law ol Karma. Testimony also catinot prove omniscience 
of God Docs testimony depend upon God or some otber 
rdiable authority ? If it depends upon God, He Ions His great¬ 
ness because great souls do not boast of theit own glrtnes 
Further, scriptures consist ol letters and founds produced by 
different parts of Lhe body. God ha* no body, So He cannot 
be the creator of the scriptnres If the scriptures depend upon 
Some oilier agent, lit is either omniscient or not omniscient. If 
hi- if omniscient, then there art two omniscient beings. But 
the llieist does not admit two omniscient beings. He believes 
in one *iod only who is omniscient. If the agent is not omni¬ 
scient, Ik- is not trustworthy. Further, the scriptures prove a 
rum-omniscient agent They cannot prove omniscience of their 
agent, since they are full of conflicting statements. They some 
times enjoin non-killing of all creatures. Sometimes the^ «njoitt 
killing of animals in sacrifices. In fact, the Jamas reject die 

*fgg* £** Vcd “' 1 ^ d0 »< ^gnirc the existence 
OT God They do not believe in His eternity, ubiquity in - 
dependence. meroftllaess, ami omniscience, The Jamas • 
avowed atheists. The world is eternal and self-extent. p iin '. 
L ‘ ukr ih the world are created out of their material causes 

™ d deSte>yC ? 11110 *™- There is no creation out of nothing. 
There is no destruction of something into nothing. The nW,*. 
DKaii in the world are go vert) ed by the law of causalitv 
semeut to «« moral Uw of Karma. ' 
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Rut though the Jalnu* do not believe in God, they believe 
in the innate divinity of each soul, Every soul can realise it* 
intrinsic divinity by sdr-efiort. It can realise its infinite 
knowledge. infinite perception, infinite bliss, u:ui infiijjtt; jwwer. 
in this sense, Jainism is not atheism. The Jaiuas worship the 
firth ankaras or ArhoLs with devotion. They worship also the 
Siddbas, Acaryas, L padhyayos, and SadhtLv They are called 
raramesthin^. The Jsinas arc full of religions fervour iti 
their worship of the great They worship their idols. 

They believe in worship, prayer, faith, and devotion. They 
recite mantras. They lay stress „a meditation, penance, and 
right conduct for the realisation of innate divinity. But their 
practical religion consists in tenderness for animal life. They 
httve developed an instinctive horror of killing animals and 
insects. They arc scrupulous vegetarians. Jainism forbids 
killing life, causing life to be killed, and approving of killing 
hie. It is a religion without God. h is a religion of sdf-belp. 
It does not believe in grace. It believe* in the inexorable Law 


VI. CRITICAL ESTIMATE 

The Jaina doctrine of relativity of judgments (sySdvada) 
implies an absolute standpoint. Relativity implies the absolute. 
Knowledge of the relative ^ relative fmplk-r, transcendence of 
the relative nnd knowledge of the absolute. Absolute relati¬ 
vism is suicidal. Radical probabtlism does not satisfy the 
buusun intellect., and cannot guide us in our practical life. 
The Jaiuas advocate realistic pragmatism Knowledge hws 
practical utility. Valid knowledge leads to Selection of good 
(wtepttpti} and rejection of evil tahitaparihata). But merely 
relative and probable knowledge cannot lead to fruition of our 
ilesircs. Valid knowledge accords with the reality. If ft is mere- 
y proboblt, ,t cannot accord with the reality. The Jain as admit 
that the omniscience of the Kevalin is perfectly valid Ii fe 
not mfected with relativity. It may be regarded as Absolute 
knowledge. The judgment of the omtuacknt soul are abso- 
Intely vahd So the Jaina relativism is not applicable to the 
knowledge of the ptrfect (n-raoit. 

*JJS„ so- M. 

IS 
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The Jama dqctrbit of standpoints liuiyavadn) shows cstlip- 
lieity of outlook and a comprehensive grasp of the isatttre of the 
reality. All 1 the different systems of Hindu philosophy and 
Buddhism emphasize particular □specie of the reality, and 
regard, tlictn as the whole truth. Jainism regards them as 
partial aspects of the reality. But it carmol reconcile them 
with one another adequately. It betrays a spirit of ccclecticism 
in ite doctrine of standpoints* 

The Jaina doctrine of relative pluralism tanekantavlda) is an 
empirical survey of the world. Everyth id g in the world has 
an infinite number of qualities and relations lanuntadbufuiaka)* 
It is related to all other things in the world in time and spaefc. 
Tlie world is a plurality of inter-relate things so that one who 
knows any one of them completely knows the whole universe 
completely t and one who knows the whole universe completely, 
knows each thing in it completely. v The JnEna emphasizes 
plurality of things, though lie regards, them as inter-related to 
one another. But if they are interrelated to one- other h 
they fonn a system of iater-reLated parts* They are members 
of one whole. The relations anions them are not external. 
But they are internal. They enter into the being of the reals. 
The intcr-rdated reals arc not real apart from their relations. 
They are, therefore, expressions of one reality which is unity- 
in-difference. Such a reality can only be a spirit. One infinite 
spirit is expressed *u the inter-rebted reals. The reality is an 
expression of the Absolute. Jainism is a halfway house 
between radical pluralism and spiritual monism or Absolutism. 
It is relative pluralism. Bat it logically leads to Absolutism 
Complete inter-related ness is an expression ot a teleological 
spiritual principle which inter-relates the parts to one another 
to realize its purpose. The world is a purposive whole. But 
Jainism fights shy of this conclusion and halts at relative 
pluralism. It Is avowedly anti-absolutist cc. 

The Jainn dualism of jiva and ajiva, soul and matter is 
unsatisfactory* The jiva is the know, enjoycr and active 
agent Mattel: is the object of knowledge, enjoyment and 
activity* The self and the not-self are related to each other 
4J> subject and object. The self cannot have consciousness 
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without the not^sdf or object. But the JaSnu believes in the 
is;dependent existence of the object opart from cousdousiies^. 
He Advocates realism Bui if the self cannot have conscious¬ 
ness apart from the object, it also c&iumt eadsi apart from 
consdousofiasw The *elf and the not-self, subject and object, 
are correlative to each other. If they are correlative to lack 
other; they imply the existence of a universal spirit or the 
Absolute which is expressed in both and relates them to each 
other. Absolute: dualism of soul and matter is metaphysically 
unsound. The Jaina admits that knowledge Ijuinsu and its 
object tjdeyal an; partly different from and partly identical 
with each other 1 If so. the object is akin to the subject 
and cannot be brute matter. It must be at least partly spiritual 
in nature. Dualism cannot account for knowledge. 

The Jaina doctrine of knowledge as revelation from within 
ibe self is hardly tenable, The self is oxoniseienl. But its 
omniscience is veiled by the crust of karts e:i- matter. The serase- 
object-iutorcourse does not produce knowledge, but simply 
removes the veil of kanua^matter and reveals knowledge of the 
self- This doctrine minimizes the function ot object in pro¬ 
ducing knowledge. Knowledge is due to the interact! on of 
subject and object. It is rather due to the comm union of tbt.- 
self with an object. Both are indispensable to knowledge 
Cut out the object, and knowledge becomes impossible. Know¬ 
ledge is revelation of an object by the self It is not mere 
revelation from within. The self is not the only cantributory 
laetor in knowledge. 

The Jam a doctrine of knowledge a* substtrvifsot to nraeti- 
cal life lias a ring of modernism. But knowledge exists in its 
own right sjjart from it* practical efficiency. Knowledge ib 
valid apart from iti* pragmatic utility. Tt is invalid apart from 
its practical inutility Knowledge as subservient to pragmatic 
utility becomes subjective, relative, and humanistic But Hie 
Juitia combines pragmatism with realism like the Naiyiyika, 
and &avcs bis docinne of knowledge from the charge of sub¬ 
jectivism. 

The Jaina has not a dear conception of the self* spirit, or 
soul. He Qimot distinguish between life and soul. He 
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ascribes sou] to a plant, Jiva means a living being, The 
mundane jiva is a soul with a body, The soul is coextensive 
With the body It is an extensive substance {astifcaya). It 
assimilates karma-matter into it. There is inter-penetration 
(sfirpfle^aT of kanna-matter into the sou!. It is associated with 
karma-matter {Irartuft^aipyrikta\, Yet the soul and the body can- 
not interact upon each other. The activities of sbfil nod body 
are parallel to each other. The Jain a is undecided as to the 
nature of the soul and its relation to the body. The soul if & 
spirit. So it cannut be extended. Matter cannot attach to it 
The soul r an ti iit be associated with i [3 utter. The mtuulsne 
soul is spirit associated with matter. Hut the ped«t soul is 
pure spirit free from matter. It has upward movement 
turdlivagatih It rises up to the summit of mundane space when 
it is dissociated from matter. The Jsinfi conception of the 
jlva is a primitive animistic conception of the soul emtu>dicd in 
matter. It is not <0 refined as the Vedanta conception of the 
Atman as pure spirit. 

The juiua doctrine of pais psychism ittffcmbles monLidism of 
I^hmtz, The whole world is full tnf s^uls. There arc varth- 
souls, water-sotib, fire-souk., and air-souls. There are plant- 
souts. There nre auiuml-soub. There are human souls. 
There are celestial souls. According to Leibush. the world t- 
full of urns ads or spiritual atoms. The Jains does not believe 
in God. But Leibnitz believes in God whose pre-established 
harmony accounts for the relation of monads to one * another 
Tilt jaina advocate# dualism of matter and soul But Leibnitz 
reduces matter to sou1 b or monads. The Jama recognizes 
atoms. But Leibnitz denies their reality, arid recognizes only 
monad# or spiritual atoms. So there h superficial similarity 
between tbeas. Panpsychism betrays ignorance of the distinc¬ 
tion among the different degrees nf reality, nutter p life, and 
»ul- It b due to primitive tendency to animism. 

The Jaistfl conception of a dynamic reality in which atoms, 
space-points, and Eimv-points are inseparable from one another 
is a bold adventure of thought which anticipate! modern tSU- 
weries of physics, Matter, space, and tune are inseparable 
aspects of the real world. The principle of motion (dharma) 
and the principle of rest (adharmal .ire posited to account for 
the dynamism, stability, and coherence of the: world. The Jaina 
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d^>es■ sol in ter-relate matter p space, time, dharmn, and adharma 
syatertnaticsilly with one another. Re docs dot relate matter 
and soul to each other. He does not intnr-rdatc the souI s to 
1 one another. Inter-relation of at aids > souls, tune* space, 
dhsrma, uud iidbarma to one another inevitably points to the 
existence of the Absolute which is expressed in them add inter- 
Lutes them to one another. But Jainism does not bring out the 
Lmplications of its doctrine p stops short of Absolutism, and 
halts at relative plural ism which is not logically tenable. 

Tke Jama criticism of theistic arguments resembles the 
Saiiibhya and the iOmaipsaka criticisms. They are all atheistic- 
Bui these anli-theistic arguments have been refuted by the later 
Naiyayitas The jainns reject the notion of God as the creator 
of die world or the Lord of Karma* But they deify the 
Tirthnilkaras and worship diem. Their religion of self-help 
without God or His grace is unique in the history of the 
world. 

The Joins ethics of abimsS has great importance in the 
modem age of mass slaughter of men. Ahitpsa is non-injury 
lo life iu thought, word, and deed. Noble attachment 
i[ir:i -L-i-^ i :t rigaj, compassion fkmtfcamp&lJ K and freedom from 
Impurity of the heart (dtta-ahalu^yai constitute the spring of 
rigfttcousnesf (pnpyfcsrnv^l- 1 Companion consists in the feel¬ 
ing of sympathy for the distressed and actively relieving their 
sufferings. Mere feeling of sympathy ts not adequate. It 
must expressed in active relief nf the distress of others. 
Charity is sympathy and active relief. Common pessuns culti¬ 
vate this kind of charity. But wise persons cultivate a higher 
kind of compassion. They cultivate compassion for the hound 
souls and help them achieve their liberal?on from iKindage. 
Thus compassion is lower and higher." The Jains ethics 
stresses meditation oil love Irasitrij for ail creatures, compassion 
far the distressed (k^nmval, delight Ipramoda) at th^ virtuous, 
and indifference (upek^al to the vicious. These arc social 
virtues. They make for social harmony. But they arc re- 
garden L as the means of self-culture Their social significance 
b not emphasised Social welfare is not the goal of morality. 
Self-perfection or self-realization Is the highest good. Complete 
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eradication of emotions and passion* 18 indispensable for Self- 
realisation for they disturb the tranquillity of the soul Even 
devotion io the Arhat, which is a kind of noble attachment, 
should be eradicated. Complete passionlcs^titiss mid inactivity 
pi the mind, body, and speech are necessary for perfection 
Thus the Jaina ethics is rigoristic am! ascetic, though it re> 
Cognises the social virtues of benevolence, charity* and love. 
Hut it cannot bo said to be egoistic. It upholds eudnmionisni 
as to the rumimiwi ban uni and rationalism and asceticism as io 
the means of its attainment. It regard* transcendental purity 
(virfiddhit of the soul as the highest go-xl, beyond virtue and 
vice which generate beneficial and harmful karma-particles or 
impurities. This is purism Or ratiunnlism. The juimi ethics 
of Rhiipsi and universal love and good-will is a grand con tribu¬ 
tion to ethical thought. The$e should be the foundation of 
the new* order. 



CHAPTER IV 

EARCV BUDDHISM 
I. Introduction 

Wc shall diseo» Buddhism in two chapters under the 
heads: Early Bud din-in and the Schools of Buddhism, hi 
tbts chapter we shall discuss the main teachings of Buddha and 
Hie relation of Buddhism to the other system* of thought, and 
indicate the main differences between the Hiuayana and the 
MahfiySna Buddhism. In the next chapter we MW ™ 
the fopr mam philosophical schools of the VaibhSsika# w 
Sautrantika, the Yogacftra, and the Madhyamika. 

The t ^fhings of Buddha are to be found in the throe 
Pifakas or Baskets of the Daw which constitute the Pali canoni¬ 
cal literature. They are (11 Sulla or tales, (2) Uiimya of 
discipline, and (3) dhh.dhainma or doctrine. The Suit* 
has five divisions, called Sikayas. They are Dfcfcawftoya, or 
collection of long Stfttfts, Majfhmanik&y*. or collection of 
middle suttos, JSan'iyuMrtnrfcuyu or collection of joined suttas 
A&guiiaramik&ya, or collection of nnscHFan etms sottas, and 
Kbuddakunikayfi, oi collection of short soltas The last has 
fifteen divisions: (1) KkuddakapUfa, or collection of small 
texts. (2) Dhammapoda, Four hundred and twenty-three verse-, 
epitomizing the teachings of Buddha, (3> l-dono, eight-two 
snttai' embodying praise, (41 Itnultaka, stories regarding say¬ 
ing# of Buddha, (51 Sultanipdla. seventy suits*, (6) Pimann- 
v &ithu stories of celestial palaces. (7) &tiavailhti, stories of 
departed spirits, (B) Tkcragaihd t stauKns of moots. m Then- 
frathti, stanra*. of nuns. <10) Jataka. former births. [ID Niddrtz. 
explanations of some sutta^ of Sariputta, (12i Fflfisnmbhidu- 
magxa, road of discrimination and intuitive insight, 1131 
/ipaddna. legends, (14) Bnddhoradim. stories of twenty-four 
preceding Buddhas and Gotama, and (15) Cflfiy5jsifa*u, basket 
of conduct, Buddha’s meritorious actions. The Viney* Naha 
■jRn1iti g with the discipline of the mottlo has three divisions 
()) Vibhango-. (21 Ufiondaha divided into IfrtJidTagga, larsc 
section, and Cultavagga, small section, and (3) Panzarapmka, 
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The /I WridfidniPitdjbfjIdfcfl. ieAtlnf with psychological ethics and 
metaphysics, has seven divisions: (1) Dhammita.fignyi, emmic- 
ration of conditions of li/e, (2) ITfcdia nga, disquisitions, 
(3) K'afJraiFaftriu^abarano, book of subjects of discussion, 
(41 PuggulapaMaii or Pamati, declaration of personality, 
to) PlwriffmU'ja, account of dements (dhfttu), (6 j Vanuuirt. 
pairs. (7) FofjJwiJtopfljfejmttia, book of causes. ’ This Pali Cation 
embodies the doctrine known as the Thera vadu, or the doctrine 
of the Theras or the Elders. It is also known as the Stlwvira- 
vada. All canonical works were completed before 34 J B.C. 
when the third council was held, A/ifmda PafiCa I,Questions 
of King Milindn), the dialogue between the Greek King, 
Menander (. 100 B.C.), and tilt Buddhist teacher, NuRUseiia. is 
of great philosophical importance, Buddhghosa’s (500 A D.] 
rriuiMljimtigga is a compendium of Theravaria doctrines. His 
/iff/riuolin? is a commentary on D^amonu-utigutu. 

The 1‘panisads teach that the eternal (nitya) Atniau alone 
is real. It is identical with Broman. It is the transcendental 
reality (sat), consciousness (cit) and bliss (dnandti). Buddha 
teaches the opposite truth. Everything is impennantut {unitya) 
There is no permanent self (anntmnnj, All is suffering 
(dubkhiil. The self is an impermanent mi ad-body -complex 
($amud5ya) There is no Brahman, God, or the Absolute as 
Creator of the world. It is self-existent. It is without begin - 
Mine or end. it is unsubstantial (tnssattni and soulless (nijjivaj. 
There arc no permanent substances. There are only imper¬ 
manent qualities 1 dhummn) or phenomena. They are subject 
to the inexorable law of becoming or dependent origination 
I prutityasamtitpuda), They are produced by their causes and 
conditions. Tilt law- of cauiniiui; is subservient to the M,>rr,l 
Law - It is the Law of Kanuu It is the Lav of Righteousness 
(Dhmntua). All hi impermanent Becoming, fbw and flux. 
Change is the stuff of reality. The world is dynamic. The 
soul h fluid. It grows and develops. It Ls an impermanent 
scries with no personal identity It h a psychical continuum 
Of traasitory psychoses, which transmigrates from one body to 
another. Life is full of suffering. Suffering is dtie to craving 
or will-tolive (trspSi WfU-t olive b due to ignorance (avidva). 
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Ignorance is false knowledge of the i.tti permanent as the per¬ 
manent. It is delusion of individuality, It h the root of the 
cycle of birth and death, ft cannot be killed by philosophical 
knowledge. Buddha adopts Miti-mehiphyHical attitude. There 
unr ten indeterminable question which are insoluble, Philo 
sophicai wrangling is unavailing. It generates self-conceit and 
scepticism. Buddha adopts moral pmgnmtism. His teachings 
Mini at the total extinction of sc He ring and attainment of 
nirvana here on earth. Nirvana is the cooling of passion^. It 
is perfect peace and equanimity. It is perfect enlightenment 
Ibodhd The way to nirvana is the eightfold path lastitiga- 
inurgal of rssjit conduct concentration fsam&dlxi) and 

insight (prajESak The delusion of individuality or egoism must 
he cstirp&ted- When egoism is eradicated, wiB-tolive (tffflt) 
ur craving i> destroyed. The round of birth and dentil is ended, 
and nirrign is attained, Ahiqtsa, tmudnjtiry in thought* word, 
and deed, is the comer-stone of moral life. Universal good¬ 
will and friendship (nmitni, compassion (karuga) for the dis¬ 
tressed, joy 'mudstal for the virtuous* and indifference (upeksaf 
to the vicious are inculcated Purity of inner life is emphasized 
Purity or overt actions is not enough, Religion of animal 
sacrifice, ritualism* ceremonialism, and legalism is condemned. 
Hereditary caste distinctions are condemned. Buddha benches 
neither Being nor Non-Being:, but Becoming, ITe beaches 
neither selfdndulgtiLce nor seU-tnortification. hut the intddk- 
path of right view, right speech, and right conduct, He 
tenches the relifrian of aMipsa, It is the religion of self-help. 

I-very out- ha* to work out hi* own salvation which doc* mi 
depend on the grace of Cmd HuddlM ask- kb tlL-eiplt- not 
to depend Upon authority but on reason. He asks them to 
l*t a light unto themselves (fttmaffip*), a refuge lo themsdws. 
Hc turtle the wheel nf tiie Law fdtmrmacskra) which is irresfe- 
rihfc. He lays the foundation of the kingdom of riglitcdassess. 


2. Thi F&ut Noth Truth:, 

The whole of ihe teaching* of Buddha summed in the 
tour noble truths (irya I- (Ej There is suffering (duljkhaJ 
12J U has a cause Isamudayitr <3;« it can Ik stopind fpiitodhah 
HJ There is a way to ?lop Huffcring imarga), 
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SiddlrSrtka or Gutitjuna (567 H,C.—487 BCJ was over¬ 
whelmed with grief at tilt sight of disease, old age* and death. 
He was overpowered by abundant misery in the world. He 
renounced the world to find out the remedy for suffering. He 
discovered its. cause and the Any to stop it. He found the way 
to peace on earth, and preached it to the world. He became 
enlightened or Buddha, 

The first noble truth is suffering. "Birth is attended with 
pain ; decay is painful ; disease is painful ; death is painful. 
Union with the unpleasant is painful, painful i* separation from 
the pleasant ; any crav ing that is unsatisfied, that too is painful. 
In brief, the five aggregates which spring from attachment ire 
painful/' 1 The cause and conditions of individuality ait pain¬ 
ful "The whole world is m fire ; where is the scope fur 
merry -making/ 1 * Scnmml pleasure is transitory. It endures 
for otn- moment, It is a prelude to pain. Pleasure is pain it¬ 
self. <H Sorrow comes from merriment. Fear comes from 
merriment'?* All physical and menial loss is sorrow. The 
loss of objects of sensual pleasant leads to sorrow. 4 More tears 
have been shed by men than all the water which is in the 
great oceans/ Nowhere can man find a place on earth where 
lie will not Ik overpowered by death/ The world is com* 
pie tel y unsubstantial. It is void of Being Tt is perpetual 
Becoming. Il is like an arrow stuck in the heart. He who has 
been pierced by this arrow runs here and there, restless with 
agony. When he draws out the arrow, be sits quietly/ The 
world is afflicted with death and decay. Therefore the wise 
do not grieve, knowing the nature of the world. Mere weep¬ 
ing or grieving is unavailing. When a house is on fire* it must 
htf extinguished by water, A man, who is pierced by the arrow 
of grief, must draw it out/ Life is full of suffering. AJ] 
created things are grief and pain. 4 The world i& the vale of 
suffering. 


The second noble truth is concerning the origin of suffer¬ 
ing. Thirst nr craving which generates the cy cle of birth 

and death is the cause of suffering. It is threefold: (I) thirst 
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far sensual pleasures (k&nin t^A)i (2| thirst far being (tiliava- 
trsrua), and (3) thirst for wealth and power (viblwvatr^a) 1 
*"Verily T it is thirst or craving, causing the renewal of existence, 
accompanied by sensual ddigbt. seeding satisfaction now here, 
uow there—that Is Eo say, the craving for the gratification of 
or the craving for a future life, or the craving for 
access in this present Life- This is the noble truth concerning 
the origin of suffering/'* * Thirst, erasing, or will-todlve is the 
cause of stiff era®. All pain arises from individuality lupadhit 
which is due to avtdya. Avidyi b due to vrilMo-Iive which is 
i he root cause of suffering. 

The third noble truth is the extinction of suffering- It is 
complete destruction of thirst, craving, or will do-live* It is 
renunciation of thirst d separation from it* freedom from it, 
giving no room to it/ "Verily, it is the destruction in which 
no passion remains, of this very thirst : the tuying aside of it, 
the getting rid of it, the being free from it, the harbouring 
no longer of this thirst This is the noble truth concerning 
destruction of suffering/ 14 DeAsiou oL Individuality, desire 
for mind-bfxly-cQinpks (utma-rixpa) , and egotism arc the causes 
of suffering- Destruction of egoism and will-to-Iivc leads tu 
extinction of attachment, aversion* delusion, and suffering/ 
Nibbina is the extinction of desire, doubt, and sprrma l pleasures 
based on the reflection of nothingness,* It is total extinction 
of suffering, decay > and death. It & grasping at nothing, and 
possessing nothing/ It is perfect culm and tranquillity un¬ 
disturbed by desires and ijftsssons like the depth of the ocean/ 
It is complete desirelessness* Afl desires for tliis life and the 
next life arc extinguished in it. N'on-grasxnng is attained by 
the knowledge of impermanence and voldixess/ "He who 
overcomes this fierce thirst ftp^na), sufferings fall off from him, 
like water-drops from a lotus leaf. Dig up the root of thirst, 
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that the tempter may not crush yp U again and again.'* 1 The 
iubbam is insuperable* nnchatijseable* matchkap/ 

The fourth noble truth is the way to the c-xtiudiois of 
suffering. It is the eightfold path: (I ) Right Belief Istimyak 
dRfj> ; (21 Right Resolve (sjioiyak samkalpal ; (3| Right Speech 
(sotuyak vikli) ; (41 Right Conduct (samysk karma) ; j5) Right 
livelihood foam yak ajivibS) ; (6) Right Effort (samynk 
lyayamn) ; (7) Right Mindfulness (samyak snifti) ; (81 Right 
Concentration {samyak (araadhi),' When the Coin noble truths 
are grasped, craving or vriU*o-Uve (trspa) is extirpated, that 
isiiieh leads to birth is destroyed, and there is no more birth. 4 
The four noble truths are suffering, the origin uf suffering, the 
destruction of suffering, m d the eightfold way of destruction 
or tu if (mug.* The eightfold path consists of moral conduct 
(siluj. concentration (sauiadhik and insight (prajua) Insight 
includes right belief and right resolve. Moral conduct com- 
priMis right speech, nght conduct, and right livelihood Con- 
central ion comprehends right effort, right mindfulness, and 
rig In concentration. The eightfold i>ath is the brat wav to 
freedom from suffering. It leads every aspirant to the complete 
extinction of suffering. 1 Buddhism is pessimism in so far ns it 
looks upon life as suffering. But it is optimism in so for as 
it aims at extinction of suffering In this life. 


3. Impermanence (A nityuvddaj 

Existence is impermanent. All is fl UK . jjtfMng is wr . 
mancnt. All things, mental and phydcol, are transitory They 
do not audure for long. They are transient mid fleeting 
Impermanence is the inexorable low of all existence There 
urc five things which ure inevitable. What j* subject to old 
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mundane agency. Brahmanism accepts tile perpetual cycle ot 
birth iitid death. Buddhism stresses the perpetual sawwion 
af Becoming, Theta is no Being, There is only Bocoruiug, 1 
Some believe in Being- Some believe in Mon-Being. Both are 
extreme views. Huddhisin believes in Becoming '"Everything 
TJ; this is one extreme view, Everything « not : this is the 
second extreme view. Avoiding both Uiese e xtr e m e* *. IhuMhn 
teaches the Norm by the Mean. Anti Use gist of the doctrine 
of the M uni is ilia l life is n becoming, or comic# to he 

Everything is becoming, change, flux. It is n pheno¬ 
menon enduruig for ^ motn en t u nd then pssi ng a way. It is 
produced by preceding phenomena, It produces sBcttvthng 
phenomena The world is a succession of transient phono 
meiifi, -There is no permanent being. All things are transient 
phenomens All substances are mere Aggregates of imperma¬ 
nent qualities idhtttiimnj, They are void of [leritnincnct and 
sohtiuitiaiitj?, The world is unsubstantinl and impermanent 
All individuals are scries of momentary states of eons- 
ciousness- There is no permanent soul behind the senes of 
momentary psychoses. There is only a succession of mumen- 
fary mental processes. A past mental process has lived. But 
it neither lives, nor will it live. A future mental process will 
live, [tut it neither Eve* nor has it lived. A present mental 
process doe* live. But it has neither lived, nor will it live. f 
'I he lip' o( nu 1 iidividual lasts only white a mental process lasts. 
An individual is a child. * boy. a youth, a man. an old man. 
He is u succession of changes. There is no identity in his 
body and mind. His body continually changes from one state 
to another. His mind also continually changes from one mental 
process to another. There is continuity but no identity. There 
is only a continuous succession of bodily and mental ehanges 
We attribute identity to them for out practical convenience 
owing to their continuity. Tile changes are causally connected 
with one another. Each component state is absolutely deter¬ 
mined by its antecedent conditions. It is not a causeless event. 
The world of Becoming U governed by the Law of Causality 
Ipra.t3tya,‘amulp5,da I It is without beginning or end.* 
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Every individual is an aggregate of component elements 
It comes into being and passes away. Its elements come 
together and produce it. Individuality is the effect of aggre¬ 
gation. Aggregation is becoming. Becoming is becoming 
different. Becoming different is not possible without disinte¬ 
gration. Disintegration is dissolution. Thus individuality is 
becoming. It is unstable and impermanent,* 

All existences are essencck-ss and impermanent. 3 ' This is 
the universal Law, The physical world and the psychical world 
are devoid of self. They are unsubstantial. They are transient, 
1 hey are void. The empirical individual is an aggregate of the 
b<xiy. perceptions, tec It tigs, dispositions, and scif-conficioustiess. 
which arc impermanent. Impermanence is misery. Whatever 
if. impermanent is full nf misery. 1 Heraclitus said. "All things 
«* in * stat* M flux,” Bergson holds that all U flow nrid flux. 
The Upani$ads stress eternal Being or Brahman. Buddhism 
stresses impermanent Becoming, Tt is the antithesis of LTpo- 
ni^adic Absolutism It gives a dynamic view of Reality, 
c hunite is the stuff of reality. Buddha reconciles Being and 
Non-Being in Becoming, He says, '* 'Every thing is'—this is 
une extreme. Everything is not" is another extreme. The 
truth is tht middle,"* It h perpetual Becoming. Becoming is 
subject to universal causation. "Whatever exists arises from 
causes and conditions, end is in every respect impermanent. 1,1 
All composite things undergo origination lutpada), maintenance 
^thitif, decay (jarah and destruction (mrodba), All undergo 
modification. All are impermanent. 1 All component things 
ure impermanent, unstable- r and disintegrating They are with¬ 
out substance and temporary. p omi ^ i5 toy^nt. 

lie eye is tm permanent. Cognition is impermanent. Qualities 
are ini permanent. All conscious and unconsdom; components 
ar t impermanent. They come together, take individual forms, 
jnd break up All components and composite things arv im- 
l-crma fieri t. Animals, gods, men. plants, and inorganic thing-, 

ire all imperaiamcnt/ 
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4. Ctiuialily i Dependent Origination {FratUyasatnuipdda or 
Pdficeftfami*f>pnefa} 

All existence is impTH- ninn ^ni. It is becoming. All Ijecom- 
Lng Is subject to the Law of Causation. Causation is dependent 
uriginaiiuEi *'l will teach you the Dhumma p, T says Bmldhft, 
'"iliiil being present, this become from the ari-ring of that, 
this arises. Tlwil being absent, this does not become : from 
the cessation of that, this ceases/' 1 PratitYusaniutpadJi means 
axTsitjg (sumutpadai after getting (praiityaL li means the pro¬ 
duction of an effect out of a complement of cause and conditions- 
When the cause and condition* disappear* the effect appears. 
Buddhism believes in Asatkaryavada* The effect emerges from 
the destruction of its cause and conditions. It follows neces* 
sadty from the doctrine of impermanence. The cause and the 
effect both are Ira permanent- The cause vanishes ; then the 
effect emerges. The cause cannot continue in the effect. They 
cannot !k? synchronous. The cause must be prior to the effect. 
The effect arises from an aggregate of came (hetui and Con¬ 
ditions (pratyaya), A seed is the cause of a plant. But soil, 
water, light, and immure are its conditions- A distinction is 
made between a hetn and a pratyaya. A hefrs is the principal 
cause, and a pratyay-i is a concomitant condition in Sarvlstl- 
vada. Santrfinifc they are used synonymously, When they are 
distinguished, various kinds of conditions are described, One 
cause cannot produce an effect. It must be aided by other 
concomitant conditions to produce ji. An effect arises from a 
cause and a complement of cooperating conditions. 

The Law of causality or dependent origination applies to 
the past, the present, and the future* It Is without beginning 
or end. It is applicable to all composite entities (sadiskfla 
dbarmaj, menial and physical- It is not applicable to non-com¬ 
posite entities {asathskfla dhanmii like space, since they are 
eternal. Buddhism believes in transient causation. The cause 
transmits its causal energy to its effect. Causation is develop¬ 
ment or mmsformfttion, Buddhism does not believe in imma¬ 
nent causality, in which a substance appears to be manifested 
ns its qualities. Causation h dynamic, not static. Static view 
of causation is erroneous. The world-process is an active self- 
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development* According to the Sarvastivadin, "the cause 
never perished but only changes its name, when it bee tunes an 
effect, hating changed its state. For example, clay become 
a jar having changed its state ; and in this case the name clay 
is lost and the name jar arises. lM 

The Pi]akn5 imply that the Moral Law (Dhnrrm? of right 
and wrong actions and their oonficqnenecs, happiness and un¬ 
happiness, is a part of the c<Mmic order. They substitute a 
natural motid order for the moral design of a creative Deity, 
Niyrnna menus process. Bnddhagbo^i (500 A.D.J, a great 
scholiast, speaks of five kinds of myama : (1] Ph Xammainyam 4 f 
order of act and result ^ (2J uiu-niyama r physical inorganic 
order, (3J bija-niyanm, order ot germs, physical organic order ; 
[41 citta-niyama, order of mind ; (51 dhainm*-myams, order of 
the norm, or the effort of nature to produce a perfect type/' 31 
The kamma-iiiyanta expresses the utiiverbal fact that certain 
kindj of bodily, verbal* and menial actions bring pleasure to 
the agent and his fellows* while certain other actions hung 
pain tg both. The utu-myatma Is Inorganic order. The hija- 
fuyamn b organic order. The dtta niyairia is mental order. 
The dhamma-niynmfl is the universal cosmic moral order. It 
presses the fact that the effort of nature is? to produce a 
Eurrfect type/ The Pifakas do not mention the fivefold order. 
In later realistic Buddhism there is a distinct recognition of 
inorganic order, organic order* and moral order. 4i The 
Buddhists distinguish between (IJ causation among elements 
or dead matter, where the law of homogeneity (sabhnga hetu) 
between cause and result reigns* (2) causation iq the organic 
world, where we have the phenomenon of growth [upacayaj 
and (3) causation in the animate world* where the operation 
of moral causation (vipaka bctu) is ^[jeriinpostd upon the 
natural. Thus Buddhism regards the cosmic order as seJF- 
devctopjng according to causal law without any creator, and 
without loginning or end. It has a scientific conception of 
the world. 
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The doctrine of dependent origination is opposed to acci¬ 
dentalism (yadfcchlvidel which denies the law of cause tity, 
and regards an event as an accidental happening It is opposed 
to natunjlissa. (svabliavuvada) which ascribes an effect to its 
own inherent nature, for exam pie. heat is inherent in the nature 
of fire It ia opjw^d to fatalism Jniy&tivadah which regards 
all things* good and bad* a* unalterably fixed and pre-dele i 
mined by fate. It ii opposed to smpeniaturalbm- An event is 
poi generated by the supernatural intervention of Ond, It is 
produced by an antecedent natural event. Accidentalism and 
naturalism were advocated by materialists. Suiiemiiturniis-Tn 
was advocated by BrFihmnnsm. The Buddhist doctrine oi 
can nation was a great contribution to philosophical thought. 
AU existences, physical and psychical, are subject to the h™ 
of universal causation. All that exist, are produced. Existence 
is becoming or production* Nothing is uncaused. Nothing ^ 
eternal- All are in the grip of causality. There is no trait 
scendcntai cause of the world. T Jit re i% no first emisc 

5, Tl\t IHsffd of Existent* (B^LTrorn^raj 

lluddha says, ' fc He who knows dependent ongination, 
know* disarm u. He who knows dharma, tnows dependmt 
origination. The five aggregates of material form or body 
(rnpaij feding (vedonap. perception fstiihjiiah disposkltioiii [spins 
fcftra). and sdf-cmLScioasness (vijnnna* originate from tlicif 
causes and conditions ■pratityasantutpanna). PTl Au empirical In- 
dividunl is an aggregate of five groups fekandhal of body, feef 
ing* perception, disposition h and Sfclf-consdmisness. The mind 
body-complex (namariipa) is produced by ailments. “AkfaptrU 
(ahiriii is caused by tHrSt or craving Craving is caufc-1 

by feeling (vedanlj- Feeling is caused by contact (sparia). 
Contact is caused by five %atse organs and mind (fapyatami). 
They arc caused by mind fulma) and body {rflpai. They are 
emmd by cctniwiffusncss fvijd&na) Consciousness is caused by 
impositions (saiiisfcara- Dispositions arc caused by ignorance 
{*vidya)/ l? The twelve members in the chain pf causation arc 
staled thus; “By reason of ignorance dispositions ; by rea*^n 
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af dtsponittious com dqiLsufcaj- i by reason of votisdbu^ne^ man it 
ami form (or mind-hodv-cmRpiex) , by rexson of name and form 
contact ; hy mason of contact feeling ; by reason, nj feeling 
thxrst ; by reason of thirst grasping i by reason of grasping 
becoming m M hy reason of becoming birth ; by reason of bittSi old 
mv mid death and grief. 1 ' 1 By the destruction of ignorance* * 
the disposition* are destroyed ; by the destruction ol the dU- 
positions p coo^oiiaiLtss is destroyed „ by the destruction of 
vum?viuHsiiess* minirl-lwdy-coiiipltix if- destroyed ; hy the destruc¬ 
tion oE inmddmdy-ctJiiiplex, the six sciise-organ- art destroyed : 
hr ilit destruction of thu six ^ttseHorgattSi contact is* destroyed ; 
Uy the destruction of contact, feeling is destroyed ; by the 
destruction of feeling, thim h» destroyed ; by the destruction of 
thirst, grasping is destroyed ; by the destruction of grasping, 
becoming or wOl-to-bo-boro is decoyed ■ by the destruction 
oi becoming, birth is destroyed ; hy the destruction of birth* 
old age and death and grief arc destroyed. Thus U) ignorance 
(ayidyAh l 2 ) dispositions (*£Lihsk&ni), (31 consciousue^.; |vijfl%m) r 
HI mime gad Emm [muniirupai or nund-body^ouiplrx, [o' lx 
frudayuuuiaK contact tarsal s (7) feeling 
(veditreh ffli thirst or craving ftjwal, W grasping (tipadahal, 
|U)> becoming (bhavaj, flh birth iiflti}, and (12) old age and 
death IjaifcmmxLpiiJ are flic- twelve Jinks in the chain of 
L-aitstiticiB. 

ignorance (avidyn) is the root cause of stifferiiiij. It gives 
n:e to hirth and death It is the false sem&e of individual ity. 
Et es knowledge of the impermanent vents of merital and bodily 
processes &s the jicrnmneaifc self. It is miscouceptiun of a sent' 
of transient phcnofliuijiii as a permanent entity, ft verierutes 
djaposi tlatis (h mfisk ura>. The disjKrdimru of ignorance in the 
life [JTOtkcu an initial ccntscrou 5 »aesti Kijfmna) in 

llic embryo. This consdouttittss gctlerules the new mind- 
|yj4y-eoittjilex (niraotfipa). If cntteciottauiess did not enter 
inl'^ the waitsb, name and form nr mind-lx>dy-coinf'U^ would 
not .wi-c in the womb/ The ifitnd-htwiy-coniidex produces the 
fue external -Feiise-orgaGS and the internal ECtt&eocgad or 
mi ml They produce sense-contact (gj Karan) with 

-it t^ihlc objects or qualities. The sein^contact produces feeling 
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jvcdana) dm; to seiiaeHixpmeMe. The Feeling produces Uiirsl 
|trepub Thirst prod &Ces grasping or cling tug to objects 
(upadina*. Gmspihg produce becoming m wi^to^-born 
ihhnVB?. The witt-tu-be-hora to the present life pro¬ 
duces rebirth (jsti) m the future life. Rebirth pro- 

duces old age and death fjariimyniimj- The cycle of birth 
and dentil moves in this matinee The twelve Links in 
the chain of causation are 3 (!) ignorance laWdyol, (2) dis- 
position? (saduMrad belonging to the past life ; E3) initial cons¬ 
ciousness iVijijunrO. ( 4 ) nund-bcxh-comptc^ |naniftnipfd, {5| 
six ^nsse-organs (^cjayaiarta^ (61 contact ftparfa), !,”) feeling 
rvodiinn], ffl| thirst grssping (upadairal. {0) lvilhto-tic- 

hom {bhavaj belonging to the present life ; (1!) rebirth 
(12* iU age and death fjaraniarft^ai belonging to the future 
life. Thus the twelve link** extend to three lives? H this pu^t „ the 
present p and the future. This h the view of the Himty artiste . 
The Sthuviravadln and the Sorvistiv^din hold this yO&wJ The 
Madhyamika? regard dependent origination with the twelvefold 
chain of causation as relative truth (sariivrtisatyub The Yogi* 
Caras regard ihe first leu links as belonging to the present life* 
and die lost two as belonging to the future life. Further, they 
group the twelve links under four heads. They consider 
ignorance and dispo^ifciotis to be seed-producing potencies h cons¬ 
ciousness and feeling o> be seeds, Liiirst, grasping, and becoming 
lo \x; condi tiote oS |*roduring seeds, and rebirth, old age £ud 
death to be manifested effects. 

Ignorance the cause of or individuality, The 

false knowledge of individuality generates thirst. craving, or 
w-ilMn-livc It is the cause of rebirth which is siifFcrtug. 

Thus craving due to ignorance i* the muse of suffering. It h 
?he original site It is the cause of bondage. Deliverance is 
die extinction of craving or the witUtodive- ft i? the extirpa¬ 
tion uf egoism It is the eradication of root jgnofract- The 
lUspo.utinii of ignomuet producer the initial consdousness which 
Lcueratts the minddxtfly-ctuiLptcx. Hie cycle ot birth mnsj 
ibutfo dues* not prempposc the existeucc of a permanent self. 
It doe* not depend ujjou the intervention of a traitsecndeatal 
Deity, 1 
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6. T(it’ Jluf trifie oj SoSelj {An&imavida, Nmi&littyavada\ 


"Uiok upan the world." says Buddha, "as void, having 
destroyed the view oE oneself as really oxistiny, so one may 
overcome death ; the king of death will not see him who (hit* 
regards the world".' The doctrine of No-Seif menus t wo 
things: (1 \ The £*elf is an aggregate of impermanent mental ant! 
bodily processes. (2) Hie world is devoid of substances ; it 
Ls uiiritibaiantarst and void ; it is art aggregate of impermanent 
qualities. 

The self is impermanent. It is mi aggregate. It is Uic 
tiutni-bodv-eomplcx. It is a series of successive mental and 
bodily processes which arc impermanent. There is no perma¬ 
nent self- The ^If is a stream of cognition^- (vijMniisaJitaiii'O, 
,4 Conscaotts existence is like lhe current of a river which *till 
maintains one constant form* one .seeming identity t though not 
a single drop remain* to-day of all the volume that composed 
the river yesterday. jM In the river the drops cl water change 
constantly But still there is continuity 1 Similarly, in the self 
there is a continuity of constantly chunking mental processes. 
Sometimes they are intermittent. So the self is sometimes 
compared to sleep and dream. The course of organic life 
(bhavafigogatij is compared to dreamier sleep, in which con* 
sciousness is evoked by external stimuli t which b compared 
to dream, Conscious processes break in upon the stream of 
the subconscious prrxicsscs. ''The Pali word expresses 

iHHh the objectrvt aspect of vital functioning and the subjective 
aspect of our subconsciousness* or mental state, when we are 
not attending/ 1 * The self is an aggregate of body {rtipal and 
rmr kind* of mental process, feeling [mlana), perception 
Mjfiifc}, disposition fi^feklia) including mil (ututiL), and «1f- 
conaciOTOtes (vtjnonsib It b called pttdgala, jlva, alma, satta 
lilt.' body b not permanent- Ii is an aggregate of vital organ- 
art<i their functions. It b an aggregate of changing qualities. 

Buddha is emphatic on the denial of the permanent self 
in the following texts, “Tile world is empty of a self, QI of 
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anything of the nature of a self. The five stats of the five 
senses, and the mind, and the feeling that is related to mind : 
nil these are void of a self or of anything that is seif-like' 1 . 1 
“When one says T, he refers either to all the skandhas com¬ 
bined or auv one of them and deludes himself that that was ‘I' 
f Jne could not say that the rupa was T Oi that the vedanS was 
T or any other sknndha was T* There is nowhere to be 
found in the skaiidhas T am'.” 5 “Since neither self nor ought 
belonging u> self can really and truly exist, the view that holds 
that this r who urn world, who am self, shall hereafter live 
permanent, persisting, eternal, unchanging, abide eternally ; is 
not this utterly and entirely a foolish doctrine?" 1 “This self 
ot mine is the knower, the enjoyer of the fruits of my good and 
bud actions ; it is eternal and immutable, it will continue for 
infinite time ; this thought is very child!sh. , “ “The material 
form or body tritpal is not-self : feeling tvcdanii is not-self 
perception tsaihjfial is not-self ; disposition (a&rtisfciirftl is not- 
self; self-consciousness. (vijunna) is not-self. Alt dhurnins are 
uot-seif.The five Aggregates arc Impermanent. They are 
not the so-called permanent self* Belief in permanent self is 
called Ssatkavadpiti. It t** a wrong view of the self.* The hurt 
text «locs not mean that the self b eternal and transcendental, 
behind and beyond the impermanent empirical self as Dr. Keith, 
Dr, Radhakrisluinn, and ftdmotid Holmes wrongly interpret it. 7 
ft clearly means that the five Aggregates constitute the not- 
self There is no permanent or eternal self The self is an 
empirical aggregate There is no self beyond them. This is 
the unique and original teaching of Buddha. It is not an echo 
of the teaching of the Upaiujnds as some scholars think. The 
ITpnnisntU teach the reality of the permanent Self or Atman. 
Buddha teaches the reality of the impermanent not-self or 
analttnm The former recognize the reality of the ttunsecn- 
■k-dttil r>r nnumeiiai self, while the latter recognizes the reality 
ot the empirical self. 
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Gflce Buddha kept silent an the existence nr non-existence 
of the self. ‘Hie wandering monk Vnccbngottu saidi "Is there 
the ego? 41 Buddha was silent. Again he snid, "Is there not 
the ego? 51 itiU Bnddhn kept silent. When Lhe monk departed, 
Buddha said to AiioihLi that the affirmative answer would lead 
to etemalism i. and that the negative answer would 

lead to annihilate,'ohm (uechedavMat. Bill both are wrong 
views, The ego or self is not eternal as some hold. Not h 
tlie self non-existent others hold. If the self is non-existes)!, 
there can be no tran-.migration md reaping of the fruits of 
actions. The truth lies in the middle of the two extreme views 
The phenomenal ot empirical self exists. 

Nagnrjuuti says in his commentary on the Jhujmipdramrltf- 
■ JA The Tathagaia sometime? taught that the atruan exisLs 
and at other times he taught that the atman does not exist. 
When lie preached that the atmau eatish* and is to be receiver 
«]f misery and happiness in the successive life as the reward 
of his oivn Karma, Iiis object was to save men from falling 
into the heresy of Xilkilimu fUcchedavidah When he taught 
that there is no at man in the stuibe of ft creator or peredver 
or an absolutely free agent. ajKurt from the conventional name 
given to die aggregate of the five skandhas, his object was to 
save men from falling into the opposite heresy of Etemedism 
f&asvntavaclal. Now which of these twi* views represents the 
truth ? It is doubtless the doctrine of the denial of ntnutu . 

Tl^e two doctrines were preached by Buddha for two different 
purposes. Ho taught the existence of the Itidsn ^vhen he 
wanted to impart to his hearers the convendonul doctrine ; he 
taught the doctrine of anatmou (rio-sclff when he wonted to 
impart to them the transcendental doctrine. 141 ^imiluriv. 
Dho nn a pfiti says in hi* commentary on Vijnqiiam&ira&itTft * 
Tin. existence of ilie atm an is affirmed id l he Canon only 
provisionally and hypothetically and never in the sense of tts 
possessing a real and permanent nature, Mt Vasubandlm say* in * 
his commentary on Ahhidharmakcsa* * 'Whoever believes in the 
cxisfca.ee of Stmaq in its transcendental sense, exposes himself 
to the heresy of Htenialisni h and wfeoferct dues tint Mieve in 
the existence of atm an in its conventional seme, nitl£s the risk 
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of destroying the seeds * *>f his ovm good Kaniift.* 11 Thus he 
exposes himself to the heresy of Nihilism. Therefore the 
eternal* transcendental. tEOtmtesal self is unreal while the un- 
jKrmiumut. empirical, phenomenal sdf is real 

There Is ■> sermon of Buddha v. liiiJi is made out to Indicate 
the existence of the self a> distinct from the live aggregate*, 
■*f> Brethren* 1 we 3 1 explain lu you the burden, tin talcing lxj« 
of the fotinhm, the laying aside of the burden, imd the curnu 
of the burden. W fteese, the burden is the five *ggK^les T 
which arc the ^ubtftzafcr* of personal life : llie taking np «*f thu 
burden js the craving for .1 coutinimtiun of lift, iHCompotticd 
by 11 mum uf satisfaction ; the laving a:.ide of the burden is 
emancipation ; the carrying out of the burden is the- individual ,M 
The individual T therefore* is distinct from the live aggregates 
Otherwise the burden-bearer and the harden would he the same 
Dr Keith and Dr Itndhakrishiiitiii interpret the text In this 
s-ense. 3 But this is j wrou^ inlerprc Lilian. It is in flat con- 
tradiction io the main tmint of Buddha"- teaching oil uiiMuls- 
vada. Dr. 3. K. Mukherjce rightly observe, "the individual 
sjjokcn of as the carrier of the burden is nothing distinct from 
the aggregates: the preceding aggregate which culminatt in 
the snbceediRR aggregates* are called the burden* and the tufter 
are the burden carrier p being the inheritor of all ibnt has gont 
before. 141 The hearer of die burden U not the permanent self 
In .VfifindapdHJui the Buddhist teacher Nagasena instructs 
tlie king Miiinda on ilic nature of the self by means of the 
parallel of the chariot. Just as a chariot is nothing but an 
segregate of the wheels^ the. axle. and the body, so the self 
hi nothing hut a name of the five aggregates of body* feelings, 
[icrecptfotts, disirtwiiUons, mid self<onsctousne^. The five 
aggregates constitute the empirical individual/ Thm no 
eternal self behind the collection of the five aggregates The 
mind is a collection of mental [irocesse> Tile body is a collec¬ 
tion of Iwjdily processes. The empirical individual is q mi rid- 
body-complex. There is no permanent noumenal self. Personal 
identity is an illusion. It is ignorance Uvidyar. Tlie impenna- 


1 aK.h, p nr 
*££,* ill 2£ t 

* IiP. p p Jicdtaii pWfpw^Jiy* Vwl. L 

* Thi Ltuddklit l*kUo<i}ph\ pi tfmhttttal 

* JUJhttda^fligJto' pp, 25 a 


p: 3So 

Fitit C.V.. p. J!*) 



tup symkhy.y-y(x«.\ and rut ; vivTjanta 


20 fi 


rent scries of mental anti bodily processes is mistaken for 
the permanent -elf. Continuity produces an illusion ot identity, 
h accounts for moral respL-usibiUty, regard and retribution, 
and transmigration 1 

tiitddhugho^ empirically denies the existence of the per- 
i mnent .self. H, Of ought within called *elf which looks for¬ 
ward mt louk> around,, there i> none ! F| 1 ‘There i> no permanord 

ttitity or sdf which acquire* these states These are to be 
rdslcrstood pluidoinymiliy. There is no other essence or 
existence or personality or individuality whatever/ 11 Buddha- 
^ho^i regards the as a complex o£ Mental and bodily 
Sp fluents, even its a chariot k a complex of the wheels, the 
arid the body. 1 The empirical individual is tile totality of 
Til five skandhas K both mind aud body, ft must 1 st kept free 
L'rtin tueU physical conception it f the txTinauiint soul Mr^. 
\ Davids opine* that Buddhism is emphatically it system 
t/ philosophy which extrudes the Ego. 

The Buddhist theory of iiupvrniaiiL-iJi empirical self anti- 
> patod Hume's theory of the -df. ’"For my part/ 1 :lv . Hume, 
"tvheii I enter most intimately into what I call viysaif, I always 
stumble on some particular perception or otber> of heat or cold, 
bgfd or shade, love or hatred, pain or pleasure. I never can 
L’Tticii myself at any time without a perception and never can 
observe anything but the perception. . , . What we cal] mind 
L. nothin e but a heap or bundle of different i*creeptiarii united 
together by certain relations, and supposed, though falsely, to 
be endowed with a certain simplicity and identity/* Funsomii 
btentity is mi illusion engendered by rapid succession of im- 
i unA ideas. Nagasena and Buddhagbo^i, like flume* 

deny tine permanent soul^substance. They toped it as a mere 
collation of the five aggregates. Unlike Hume, they include 
Ibe liodily consrituents also in the empirical sfelf or individual. 

i be biter Buddhist philosophers, Xigarjuiia. Vasnibundliti^ 
DtHnign, Bharmokmi. Dharmottara, Stntarak^Ui and nthm 
deny the reality of the permarmiH self. The great 
Hmdu philosophers, Vyasa, VaCfispati* Jayanta Eh^a, 
Srulhara, Udayann. KurnSrik* Ftublmkara, Vijuanabhik^u, 
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^nirikura* * Ramanuja, and others a-itictee the Bnrldhist «Wmuv 
of i] i imficnriniicnt empirical sell iw rarely Thy Jaiiia j.Inlo- 
^ipiitfrri ttlso criticize the Buddlibt doctrine of the ictii serin ssiurut 
empirical *clf. Htnw it h i|uitt clear that Radrthi&in heiieved 
in the irnjpurmiment self, 

hilt JFmt scholars opine thQl Undrlhn hdieVt il iee i.tsc eternal 
itoiinumal *vli Dr, RadhakristaniLD liiiv-*, " Ru-I-Iks r burly Jeh* tw v.liut 
E*Tr : df i."i tltd, Iboii^tl lie docs not 'J[ht an\ «.• Lr- : 3 r ,:h l l.‘i ■ :s i-lI of 1 . r ■[ h- 

U if, however, wrong iu ihmk rEist there k m> =wtf m ill aroorrlirLi; 
to Itecldiii Use di-CAsd/m of ibe burden rand its bearer ncaLc^i out 

lhal tfit •..kjLodttais wfrtcfi ,IFT the Inmlen md llic Jnid^afii which r- tile 
hearer are dr^tincE entities, . . . What we know !■: the jiheo: on crud 
iiaddfu know- ilms ifrert LH GQinclhini; ei.*« fir 1* never willing 
11 LfcLf ttlil I hilt the wint i» mily a k oi Elements bttT hr rcf ustci 

to speculate im what eL*e ii mux he The IJ^ini^oh Arrive a; the 
gromid Of at! things tiV stripping I Eat fcelf of vfd! after eed > ! ocmlLii- 
JP=*WT, At the end of Utt process liiey find Urn- nniiers^] nclC which ii 
Hi'--It of lliese Unite en?ditn b though the >TOTin:1 "1 them wli Hmldhii 
kivhh tin ouit %iew. Lhoagh hr d.^- r (LH . ^ir j5 dr-fin it rk Ur KrttJi 
quotes terrain ttiU iu favmtr oE Hie view that Buddha brUt-vml in the 
c tern id n-iimenaj =*1J II<- writes, "In ihe A las add p pen™ f^wir.i of 
the 4 hijfhittvl* tlietc 1» A irrikititf iLctiiiil hy ibe IkinMEar following on 
au vxp*j-Aiiim of the doctrine r d llie tiot-ielf. Tfir wSrmatimi i* made 
itint lit* Bndilhr bolds the destruction of a real entity. This he dentes 
ohvrtlniclv , M hat he hid* men throw off U The notr-ego ■Tcmidainp n| 
die five constituents I tidily form, pmcjitiia, fnduqy, |lir dft^vwithmi, 
mid tll!v]lrvt ; , . the rtu) entity La not destroyed 1 a the laying M^itlc 

of tlw conEtitn«ni Thh view may 1< alfcngtlictieil hj the ol^ervuti&Ei 
tIwi ifit fintMliittl farmul* applicif lo tTmthin^ ; 3 i uutnre m iippliei 
h> the Sdmkbya ••cIilp:!! to tile whnlt of nmlsriftl autl ^pkrirual nistTirfr K 
hut with the ahdfle ibim of exptefsitte lht ahscduir othcruets of the 
w:Sl from mature . The per^no is neither identical wfth ihr- n^irr*- 
ICASd. n>:r yet :» ht distinct ftiJin I hem; the fetation ship ii pmperfy 
iieicrihcii u> in c .EiH. h lc. ... It accord- with Lh* ^itiun b> 

Scifl>u:ta in hia lEtSCnfiMaut witlt Sitt r far th ttrr find |linl the 

Tmh%tita ii kH-loriDri netihcT to be five rebates not to be dificrenl 
fmtu them/* Dt KmEhuhmtiniin etjumses thr -Ltmc view in I he •^lulc 
bntfita^c. He antet, "In Uia r -l Ccr^dd^/iaorJ S*U** Uie Accnwttifm i* 
tnade that tliL Btafidha leaches die dixtrinc nl the dcLitruetimi of a real 
eriiitv, hut he i'smt= st nb^'lntety He trguts that hr liidi- men throw 
f d( only One tirm-e^n mfiririftig of the £vr H-amritncnu., hudlly Eorm, 
pi.iLepti&n, feeling, the nud itrteBcel, Tlli^ view t.* 

coritjtMrBtflii by tjar Hmldhht furtmdu : Thk is not mine I um 
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nut Ilut : kliii id not myg«tp. Thes* * u^ationE aim *J expft^ 
injj d» ah-iiuiE *: i ttcrcn ce oi wM lixrai sio:^-eM ur ofojrct 
la Lhc pt i>tjed ubtnHtu] w*lh list- Sve 1 To lJu* qtMtiiia, the 

uk Uai UUiilf it (riven tllili tl'w relaliutuMp U Uldllliile invar i n'!. 
f/iripntls. Iei lila diftCUB&iunft wtlb iiyli. tliai the Tuthul^irM IB 

declared neither to be the live Bggrcggtes slot- to In diUcrf-cii 
[hem. 1,1 Tlit itaridha ^implir* the irwJfctj u! .i imtomut ftpfill which 
15 mat tip t« iv silt eIif cbanghH; empiHsnJ ay^ny^tc.'" Tina 

inSerpt^ijilmn iirVtill r e- Lilt hem ) 1 d eteftuUbun (salvfltivfida). It u 
ag&uwt the talk of the Fa 3 j iticia .md ihe preiLuinuiunt nute tif ptaam-- 
nimahnni ro ihr teq^hhtg* d limb Hi-i Tlic chcil ^au ^ 

illt^Tpnrtvd m PIS caipirlcul WS> Rdutonil Holmes dito opines tliat 
timMlia f^lifevcd in ihe eternal ttnivenm'l *cll* 

The dociriiu.- € f No-sclf ! aiiShnac&ilfi l means also that the 
vvorM is uusiIhiLantiiil and soulless- All External things ait 
aggregate* of changing qualities. There is no i>LTdiaii*tlt sub¬ 
stance apart fmm iuipcrrnimeitt Ejttsiitici, The |JcnJLanenL 
identical Mtbstatice is a fiction oI tmaginatmn- Buddhism 
Armies the reality of substances apart from qtialfttes. It recog- 
tike* the reality of phenomena only, physical and menial. It 
advocates phcnoidrtitili&m. E\drly Buddhism believes in the 
phenomena] Mf and the phenomenal world. Ah forms of 
existence, material and p&ychicoh are mipermanent, soulless* 
and MI of misery. They are subject to the inexorable low of 
becoming.* 

7- AirNLa 

BrabiTiLmi-^m makes too much nl the self. Buddhism puts 
Dbamtii (Dhsunina i in it- place It -tros^es e»ergy, effort* 
cmlcavdnr Will is the man alive- Will is the tuim in action - 
Knowledge i-’ will/ Buddha says* "Very pure will we become 
in deed, word, thong hi. We will neither exalt the sdf nor 
despise the other man.* 1 * "Rouse thyself by thyself, examine 
thy-elf I y thyself ; thus self-protected and attentive wilt thou 
live happily, t> Bhifcsu Ls For self is the lord of self, stff 
H the refuge c?i s f _it ; therefore curb thyself rs the tnerdiauL 

curbs a good horse, .Self is the lord of >df r who else could 

lie the lord? With -i-lP ucE subdut-d, a man finds a lord such 
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i\6 Il j 1 run riU[i." c Th us Huddhtsm emphasizes freedom r>f tlic 
will, I> il con-ibtcQt with the etnptrlcal eofic^ptioii uF self 
as {he collection of tile five- aggregates (sk-wnllmi ? In ihc 
empirical self some pari may be regarded a* * doimuaiti Mid others 
as dommatid by it. The will is the ilornkumt tdement iu I lie 
individual Sometimes tile intellect (vxjniuai \h compared to 
tli^ guardian d a dty t who* landing at the crvss toads ¥ controls 
the traffic.' Intellect b with Intellect b the theoretical aspect 
of will- Will b the practical aspect of intellect Vasuhandlin 
says t "Karma is will Icctnna) and voluntary action/" 

Buddhism regards the self as a collection of empirical 
:iBffregi ate* or congeries of mental phenomena. In and through 
them it seeks to trace the working ul moral causation. To look 
beneath or behind them for a 'thing its itself 1 or nonmunal self it 
holds to he a dangerous Sttperatation.* **Qn the ruins of the 
nnimbtic view* Buddhism had la reconstruct a new personality, 
wholly phenomenal, impermanent^ Uw-dctemme^ yet none ihe 
less able, and alone able* by indomitable faith and wii] r to work 
out a persona! salvation, a personal tHttfectfan."* 

Bstddhhtfn lays grimt stress on freedom of the will, moral 
effort, energy, and activity. We fire the meters of qur own 
destiny. We make ourselves pure by our own free ^ood volitions 
and action*. We make ourselves impure by om own free bad 
volition* ami action-; ’Tiy onselF Llic evil i- dune, by on L ^j]f 
one suffers ; by oneself evil Is left undone, by oneself one i 
I itirificd, Purity und impurity belong to oneself, no one can 
purify another. ' * * Man h the tirdiitcct of lii-i own destiny. 
He can ivork out hi- own sstlvaitmj hy free moral :ietions. 
"Work out your own salvation with tJUigedcc/* T Buddhism, tike 
Jainism* b a religion nf -elf-help. Salvation doefe not depend 
uj*m tlie grace of extrasundone Go*!, It has to be wrought 
by .i mtiu himself hv earnest inoraJ efforts. Moral autonomy 
is the foundation of Buddhist ethics. M Beings are owners of 
their actions I'knrmft), heirs of their action* ■ their actions an- 
their matrix : their actions are their lineage, laid hy their notions 
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are they established. f,J Nagaseua ^ays, # *Il b through a 
difference in their kanun that men are not all alike, lint 5onic 
long-lived, some short-lived* same healthy and some sickly, 
some handsome and some ugly, some powerful and some weak> 
some rich and some poor, some of high degree and some of 
low degree, some wise and some foolish. 111 Man is what he 
h&£ made himself. His past actions are the determinant of 
whol he is* ns Ills present actions of what he will be. Hid 
is the builder of his own diameter and destiny. The past self 
is wrought op into Lhe present self- The future self is a pro¬ 
jection of the present sdi The self never is, but l% always 
becoming, evolving, to experience the fruits of its free admits 
in future liv^. The self is not static, but fluid. 

Qlu happiness is the resuU of our past good deeds. Our 
misery is the result of our past evil deeds. Our post good and 
evil actions ip this life or the past life have brought about 
our present iveal or woe. They are not caused by capricious 
Deity, the decree of an inexorable Fate, or blind chance. They 
are the inevitable results of our past free actions/ "Whatever 
si man doe> through his body* speech T or thought, are to be 
called his own for they follow him when he departs Irani his 
life like a shadow that leaves him nut." 4 Karma is the con¬ 
necting link between one life of an in dividual wad another. 
Though Buddhism denies the exbtetioe of imperishable indivi¬ 
dua] soul, it recognises the unbroken continuity of karma or 
action. Though it rejects the immortality of the souk it does 
tint deny the continuity of personality/ The Buddhist con¬ 
ception of karma is moral, while the Jains conception of it is 
physical. The BuddhUt holds tlint karma* though men La!, fati 
interfere with the disposition of atoms and determine their 
growth-* 


8 . Transmigrahvm 

Karma Leads to rebirth There is nq transmigration of an 
eternal sou! from one body to another. There is mere con¬ 
tinuity of the same series of mental processes The lust mental 
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act ecaSfs, and transmits its causal energy to the first mental act 
iti a new tuubtyomc germ-ctrll. The last conscious act dies away, 
atiwLbjr conscious act arises in a new organism This is called 
rebirth. There is neither absolute identity nor absolute differ¬ 
ence. Tlic fruit arises in the sun it psychical series in which 
the act teas done. The child is trained ; the youth ruajis its 
traits. The child tiuti the youth are neither absolutely identical 
with each other, nor absolutely different from each oilier. In 
rebirth there is transmigration of character from the last con¬ 
scious act in cue life to the first conscious act in the next life. 
Moral responsibility attaches to the same series.* * timid Ita say r, 
“To say one acts, another reaps the fruits of those acts', is tint 
true. And to say one and the same both acts and it affected 
by the result is not true. 1 teach a Miff way between birth 
extremes, to wit, the doctrine of Becoming by wav of Cause."* 
Buddha explains ifaitaaigrntioii by the example of the 
munt of a bmp. A lamp hums throughout the me hi. But 
the lb me- of light duos lint remain the same tti rough out. There 
is a continuous change in the flume ; there is no identity in the 
fliimc but continuity in tin? different Homes of light of the lamp. 
Similarly, the lost flash of consciousness of a, perron in on', life 
goes out, and it kindles the first flash of ctmscimisu,^ i n the 
embryo in the next life. The psychical series continue* un* 
interrupted, hut its members continually change, appearing fr>r 
n moment and then disappearing. 

tiuddla explains transmigration by the example of the 
different modifications of milk. Milk is modified j nto curds 
curds are transformed into butter; butter is converter! into 
melted butter. The -ome series continues, hut its member-; 
continue changing There is unbroken cootimmv in u,e series 
but no immanent identity Similarly, the psychic series conti- 
nues in transmigration, hut there is no identity of the perma¬ 
nent soul, The first conscious act m the new h'jrtli K lunduced 
by the Iasi conscious act in the preceding birth, which is modi- 
tied by the accumulated dispositions f^riiskiiru, 0 f a i| t]Mf 
Jjsynhoses of this birth. Thus there is transmigration of the 
impermanent psychical scries, though there is no identity of the 
permanent and eternal soul,’ 
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"When an individual dies, a new Individual bom and 
inherit’ bis kaniu# , what tiis not a person* but 
his kurmW Dr. Rhys Davids opines that Buddha did not 
teach tin; transmigration of scat Li- ' J What he did teach would 
bt bettor ^untmariv.ed a> the transmigration q( character After 
death of any being, there survived nothing at oil but the being’s 
'karma 1 , the result of it?. mental and bodily actions/ 1 * 1 Professor 
Poussin writes* 4 "The ’itrnes passes into another existence* and 
lives a new section of life, under new conditions, it cannot 
b(_ said that arts are the sfok material cause of reincarnation. 
If is the ‘series’ ns a whole, with all its moral and material 
elements* that is incarnated- The tow bmtri; is what its acts 
have mitik it/ 13. 

The Up*tti#ul> uui^Sit the Law of Karma. The Jaiim 
stressed it and taught that a person cutild modify hia future 
t^tonihg by cancelling Luc past acts through his free actions, 
lit hm\ a materialistic conception of tnmui Good actions 
1 1 r ■ d u ee a tot heiems kunti a-nuiti el. Bad actions j i rod net i n- 
unspicPWS karma-nmtter Both kinds of karma-mutter mwst 
the soul. But Buddha has a moral conception of the Law of 
Karma* He teaches that man's actions are an index of his 
laseommg or character, and that bis becoming is modi lied by 
Li* nets Free actions determine character. Character partly 
determines actions. 


9- Thr* Dlmmma m tin Sorm 


Tli* word Phnmmti is used generally tu Live ^u&es: 
Ilf scriptural iexts, i. 2) quality (gutoh 0) cause (hetu^ >4f urn 
sub^tan^wlity (mswltaf and soullessness (nijjivuV, and (5f the 
Lnw or Norm. There are no substances but only unsubstantial 
phenomena or attributes* There are mental and physical 
phenomena. They are devoid of soul or core of reality. They 
;tre muutKUiiUixd. They arc subject to tlic taw of dependent 
origination IjtotityasimiutpadaL They are subject to tto 1tt- 
esfnmbSe Liv. of fkenmirm, appearance and disappearance The 
LxVt of Ju pendent origination is subject to the Law of Karma 
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Buddh* say*. “By Banna list world crisis, bv Kama mankind 
dust*, kings mv bound by karma as the I inch-pin of a dianol 
keeps the wheel on,'" llio Variety in the world is due to 
karma. iXurniajiim lokavaicitrynjii .> The Law of Baraiu 
govern.- -tlE physical and ru onto I phenomena. It is the- supreme 
lim . It is the lan of moral causation to which physical cati&u- 
tiori is subservient. M. Poussin writes. “The whole universe 
with ait its variety is the result of acts. It & the effect of 
the combined mass of the acts of nil being*,* 11 

In (he Rjtveilit $ta represents the physical order am! the 
moral order tt Is independent o| gods. It i> iuj impersonal 
kw Buddhism regards- Dtumma as Mil impersonal Law. It 
is the supreme nll-cmbraang Law "It denotes the laws a{ 
nature. It applies to the law of imjicnnanetice. It applies to the 
chain of causation The various members of the chain stand 
in a relation 0 f accordance with Jaw {dhiuimia-pntil. Tim pru- 
***** to enlightenment on the part of the individual U regulated 
by law Dhantmo applies equally to law in the sphere presided 
*Wi.r |>j the king and Ills judges. Ti denotes irlutcwr i-> rigiite- 
oits nr good. It expresses the charaeteristiv' of any person fir 
thing, fi comes to be used as a synonym of cause or gnmnd. 
(hetnj. , * > 

Diiatiuica is sometimes used in the sense «f truth or reality, 
iinch phrases as ’insight into Dhiuimut' (dhuramiavipassaud) and 
‘the eye of Dh mnmu * (dlitiiiima-cakL-ltm are used. Dii.uiinia 
some times denotes more than mere irutli ; it signifies the essence 
of thing., or the reality, The way of Dhatumn takes the place 
ol the way of the Brahman.* The eightfold path is called (he 
Uiulimuynna «r the Dhommayftna. The Tathagai* ts said u, he 
the Dliammukaya, KralntiakSyu, one with the Dliamnm one 
with the Brahman.' The Ohamma » us*] a < * synonym of the 
.triton, Brnhiimn, or the Absolute.* It » equivalent to the 
hightot reality. It is immanent in the reality The Tath&gato 
” .“ **to*mm of it. Tt t- the Good immanent in the 
universe, Sometimes it is Uit uini-pcrsonificatiou of the Good.* 


• 3T«f;. S: *—**■ hi- f jjf 
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Thus Dhaminj is sometimes taken in the sense of the Moral 
Law immanent in the universe, 

|0 ^l/iieiipn 

TUe whole universe of phenomena is subject to the bu of 
dependent origination (prntUi^amutpadjib There is no scoije 
for Clod, an extra-tmia da nc Creator. The law of dependent 
origination is not supervised by a person. Material and tuenfcal 
phenomena, plants animal^ men, ftud gods are subject to 
origin and destruction. They arc determined by their causes 
nnd conditions. Bnddlia ridicules the conception of God, who 
is the eternal and immutable creator of the universe which is 
temporary, perishing and mutable, Brahma, the firs; created 
being, may 1 think owing to rfclttrion that he is the omniscient and 
omnipotent Creator of the universe* * past, present, and future. 
But* tit fact, lie y as subject to origin am] destruction as any 
other effect. 1 Buddha sari, "Brahnia is subject to delusion 
(avidya>- He thinks the non-eternal and impenimnent Brahma- 
Igka £ 1 ^ vtcraxti a nd permanent But it also h subject fco birth 
:int1 death. 1,1 Nope among the BrShnwcpas versed in the three 
Vedas has actually seen Brahma, the Creator, hut everybody has- 
heard it from others, who, in their turn* have heard it from 
others, and so on. Tradition b no siripiniom for the existence 
of God- The blind are misled by tht Mind." Buddha. as ft 
rationalist, carni-nt rely on tradition,* Btflhmn himself confesses 
that tie does not know where the element* of earth, water* 
:md ait 4ne completely destroyed, that he is not omniscient. 
Buddha say^ that the- four elements arc completely destroyed 
in NLvwfti which in devoid of origin, contmiunice, and destine- 
lion, and which t* ever shining ^ 

The variety in the world is due to karma (Karma;,ni; 
lokavflidtryum), All tilings are tranrformntions. There is 
neither creation nox destruction. The world has neither 
beginning nor end. All phenomena in the world arc caused 
by other phenomena, which, in. their turn, arc caused by other 

1 ON.. mMktn*U*. tiL 1, 
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phenomena Nothing is setf-caused (svatantral- Nothing is 
uncaused- Every phenomenon in the universe, physical * 
organic, or in an Lai, is determined by b number of conditions. 
The whole iiinverse is a chain qf causally connected phenomena, 
which is 11 Di determined by anything beyond the series of 
phenomena. The contingent world is not determined by a 
mnsatry Being which transcends the phenomena. There is no 
intervention of a supernatural Being, God, or the Absolute* in 
the phenomenal series of causes and effects. There are no urn 
caused phenomena They are not self-caused or self-existent. 
They are not spontaneous emergence*.. They are not produced 
by their nature fsvabbinvfidaj. They do not come into 
existence by chance. They are not accidental occurrences. 
They are not predetermined by Fate. They art determined by 
the totality of antecedent con di Lions on which they are depen¬ 
dent, The antecedent causal conditions vanish, and immediately 
after thdr disappearance their effects appear. This is the 
doctrine of dependent origination (pnidtyasiimuTpadar It 
cmpluLsizc? the conditional and dependent nature of dll existence. 
There is no First Cause or Creator or the world. It is w ithout 
beginning or end. Buddhism agree* with jainism on this point. 
Both adopt a scientific attitude towards the world Physical 
causation* organic causation, mental causation, mid moral causa- 
tion arc parts of the Dlmnnua or the Law. There is no room 
for God. Buddha say* h 1 'Without beginning and end Ls this 
wadd-proccss {sdifmaraj/* '*A fruit does not originate of itself, 
nor is it made by another ; it originates in virtue of its cause : 
it CfcAie* on the cessation qf its cause 1 '. 1 There can l>e no First 
Cause. We experience uq absoiate beginning We experience 
no absolute end. Dependent origination b without beginning 
or end. It has no Lord presiding over it (alvwnifeaL U has no 
soul [imnt^nakal to inspire it- The causal or cosmological argu¬ 
ment is in valid. 

It may be urged that every law has a kw-giver. The law 
of dependent origination must be supervised by God. But this 
is wrong The causal order is there. It is not mtemlcd nr 
designed by God. It is the observed caudal sequence of phano- 
mcna in the world. It is not caused or designed by God, There 
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is uo purpose ip nature. Then: is no conscious agent who adapts 
the phenomena of the world wit h a purpose. Teleological 
argument is argument by analogy which is very weak* 

to a conversation with Anatlmpiti^ikfi Buddha argues as 
follows ; 1 ' Lf the world had been made by Tsvara, ihoz-i should 
be no change nor destruction, there should be no such tiling as 
sorrow or calamity* as right or wrong, as ul] things, pure and 
impure, must come from him. tf sorrow and joy, love and 
hate, which spring up in all conscious beings* be the work of 
Isvara, he himself must be capable of sorrow and joy, love and 
hatred, and if he has these, how can he be said to be jierfeet? 
If Isvara be the maker, and if all beings have to submit silently 
to llieir maker's power, what would be the use of practising 
virtue ? The doing of right or wrong would be the same, as 
all deeds are his making and must be the same with Lheir maker, 
lint if sorrow and suffering arc attributed to another cause, 
then l)iere would be something of which Isvuta is u-.it the cause. 
Why, then, should not all that exist*- Ik- uncaused too? Again* 
if Lsvnra be the maker T he act- either with or without a purpose. 
If he acts iv irk a purpose, he cannot \.h.- said to lie alLjferfort, 
tor n purpose necessarily implies satisfaction of a wflnt If 
he nets without ;s purpose, he mu^t be like u lunatic or suckling 
babe. Beside?., if Is vara be the maker, why should uol people 
revun-ntJy submit to him, why should they uffer supplications 
to him when sorely pressed by necessity? And why should 
peojJte adore tnorc gods than one? Thus the idea of Tivsira is 
proved false by rational argument* and all such ^utTB^ctcuy 
assertions should be exposed. (A^ag homo's Buddha.arila, If 
the Otsbts >ay p Cud b too threat for man to be able to com¬ 
prehend Him* thm it follows that His rjuaktif* also surpass 
<nir range of thoii&ht, and that we can neither know Him no r 
attribute to Him the quality of creator. {BodhicarydTatQray ". 

the world has not been created by Isvcra, may not all 
existence be a inomfzstation of the Absolute, the Uncundi tinned* 
the Unknowable behind nil appearances? Said the Blessed One 
to Anathapipdika ] *If by the Absolute is meant something mit 
of relation to oil known things, its existence cannot t>e esta¬ 
blished by any reasoning Ihetuvidyasastra) How can we know 
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Hi at any thins unrelated to other things exists at all? The 
whole universe, as we know it, is a system of relations ; we 
know nothing that is, or Can be, unrelated: How can that 
which depends on nothing aud is related to nothing produce 
things which are related b> one another and depend for their 
existence upon one another? Again, the Absolute ia rm e or 
many. If it be only one, how can it be the cans* of the different 
things which originate, as we know, from different causes? 
11 there he as many different Absolutes as there are things, how- 
inn tbi Liner U- related to one another ? If the Absolute per- 
unde* all thing* and fills nil space, then it cannot also make 
them, for there is nothing to make. Further, if the absolute is 
devoid of all qualities fnirgupa], nil things arising from it ought 
likewise to be devoid of all qualities (nirguna,. But in reality 
nil things iq the world are circumscribed throughout by qualities 
ffeuce the Absolute cannot be their cause. If the Absolute be 
considered to be different freon the qualities, how does it conti- 
n:Lilly croat.' the things possessing such qualities and manifest 
LLsetf in them? Again, if the Absolute be unchangeable, all 
lhuifiii Should be unchangeable too, for the effect cannot differ 
in nature front the cause. But all things in the world undergo 
change and decay How then can the Absolute be unchange¬ 
able' Moreover, if the Absolute which pervades all is, the 
cause- of everything, why should we seek liberation? For we 
ourselves possess this Absolute .md must patiently endure every 
suffering and sorrow incessantly created bv the Absolute 
[As-jaghvtu't If h. 1J Ii atari ta J.'’ 1 ' 1 

Yssoraitra argues that God cammt be the cause of the 
world, since if He were the cause, all things iq it would be 
produced simultaneously. Rut they are produced in succession 
The cause bring presettt, the effect must be produced God is 
.ilway>. present. Therefore the entire world must be produced 
M at once. But, m fact, effects are produced in a serial order 
fcrenmsainhliava). The germ-cell fkulalal, \bc sprout, and the 
undergo mutation and development, and grow 
into a foil-grown person, a tree, and the like. They are jmxluced 
fay tbe totality of their own causes and conditions. If they 
bad been produced by God, they would have been produced 
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amullimcously, The serial order of effects may be said to be 
due to the will (cimudal of God. God wills that the effects be 
produced in a definite temporal sequence. I At A lw produced 
first. Let B bo produced after A. and so on. Then God lias >- 
variety of wills (elinndabhedni. which is the cause of a rarictv 
of effects. Then there is no one cause of multiplicity of effecte- 
This hyi«»t1iesifi docs not fate better tlian the hypothesis of a 
multiplicity of causes for a multiplicity of effects. If the variety 
of God’s wills be said to be simultaneous because of His 
oneness, then all effects in the world should be produced simul¬ 


taneously. If their non-simultaneous production depends on 
other concomitant conditions besides Cod's volitions, then they 
would depend upon other conditions, ami fJt( to infinity. 
Thus there would be in finite regress («navtt$tb£L Buddhism 
;itso believes in beginninglcs* world-process famuli vaifisiiral. 
Then the hypothesis of God becomes useless It may ft argued 
that even if God's volitions lie simultaneous, their effects may 
be successive because the volitions would determine the definite 
serial order of their effects. This argument is wrung. After 
the volition*, there are no specific causes of specific effects 
(viscjaljhha! In the absence of specific causes there can be 
no specific effects. Hence, if the volitions of God be simul- 
tuntoiu, tile effects in the world must be simultaneous. If the 
latter depend on other concomitant conditions, there will be 
infinite regret, and God will not be the sole cause of the world. 
Even if God is its sole cause, it is no credit to Him. since the 
world abounds in evils and miseries. Further, if God is the 
cause of the world, human efforts (purn^akaral will lie useless. 
A gardener makes efforts to sow seeds in the cultivated field, 
makes it fertile by manure, weeds out weeds, and Irrigates the 
field in order to grow plants. His efforts are unavailing, if God 
i* Lhe sole cause of plants. In the presence of the cause, the 
effect is present. In the absence of the cause, the fc ff oct & 
uWm. If we apply this rule, seeds, manure, water, soil and 
the like are the causal conditions of plants, Th L - causal actmtv 
if God is not perceived in the production oi them. If God 
together with the causal conditions be said to be their cause, 
U amounts to irrational devotion to God fbltflfctivddal The 
«msal conditions are adequate to produce their effects. Tkcv 
do not reqmre the aid of God. On the other hand, if Cod 
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requires their aid, He is not true Lord ffsvarai. But God may 
be said to be Lhe First Cause (adisarga isvarabetuka^ 1 * !, and 
cattail conditions tuny called the second causes, In that 
case human efforts will not !>c unless, II effects are produced 
by tlieir causes, which, in their turn, arc produced by their 
causes, until we reach God, the First Cause then God also 
should have a cause. The so-called First Cause is not uncaused. 
Hence God L* not the cause of the world. 1 

Dr. Ratfhiifcri*hnjin eriti tires the dfgoiu?nta again it God as I he 
creator <£ lh« wmrlrfc and reproduce# long passages from mr Th* Esstnc* 
of Huddhiim" in hi* Iwtia* PMktiophy (VoL I}, Bat m his *^n Mma 
I hr /fwddk4 hi? ijjiLticji that li tulilha bclkved in tL* 

Akrailnic. lie writes, N Tht BmEdEu set hirniwU iiRninst all personal 
conception* of G«3 . Tht mature of Jib&olatt reality is eapra-lo^icaL 

Tlit- Boddlu pomltil out the reaJtlv of nirri^* t of 1 an ah-olnte 
nil/ and of an nh>*o3tUiE reality which Lie flame C* call dhuxma.' M 4i U 
the- ErnhUia declined tc tLcmir ilw iiuctire ol thi* Absolute or if he 
ounicntcd hciiuclf with n^Hiiie dcfiniiions k is only to indicate iliut 

obsolete bein^ i* Above all ■ [etrfflimcrtWP* Bl4 Ur Kjadhokrithniua ihtliRs 
s3i.it Buddha belirvcd in th* ctcttul self, Lb* SLiaalUte, or the ctcrnuJ 
justice fdli.Trrnji, anti that Lit ludk^d upon rtirranji is tintrl&i o( 
eternal existence of [lie <<-Et Hu interprets Bmldk'i Adencr 
ultimate GDfnltKyktii qTjtstwjiifi a;, ntipljins the < 3L i :i iuitz.'E nf the Al&fdme. 
Bat rending A thr-dutiful into HinMUtt'fc Leadings is extremely haxsrdaas 
and unwarranted by the. bulk of the ttxiia in lhe FUJi canon. Poussin 
opines that Bo^dUon does not believe m the AMtim. 1 Dr Dm Gupta 
Opines thill H1 1 hert it RfiilsitLan nr mprem* penmidtrlt ftmlity” to 
R udd h i am * 


i 1 Nom-MaU rialis m 

Though Buddha denies the existence of the penuoneni self 
(ntruen) and the Creator of the world or God [i&r&m], he is 
^ not a materialist, He dt>es not reduce the mind or mental 
processes to the material elements. He doe- not identify the 
soul with the body- Nor does he regard it as quite distinct 
from the body. Es the soul identical with the body? Or 
is it diitmet from the body? It is an indeterminable 
tavyah|ta) question. If it is quite distinct from the body mid 
eternal and immutable, it cannot be purified by moral conduct. 


* AKV,, p 174, 

1 AKV„ pp (71-74 

*P-, 6* * 


1 p . it, 

■ EMM, be p 377. 
f HlP h Vat t K p. III. 



310 


THE SA&KHYA*?0(jA AND TilK VEDANTA 


concentration , and ttLsighl. This conception is subversive of 
morality. If, on the other baud, it is idiintieal with the body, 
it is dissolved with the body, and cannot reap the fruits of its 
actions. 1 Buddha believe* in the Law of Karma, tut we life, 
aud transmigration. He believes iu the complete extinction of 
suffering and achievement of perfect peace or mrviujrt here on 
earth. He believes in the attainment of holiness or sanctifica¬ 
tion of life. Thus he rejects materialism and accepts spiritual¬ 
istic outlook on life. Hu refutes the materialism - of Payasi 
who holds that there is neither future life, nor reaping of 
fruits of good and bad actions, par rebirth of souls. Pilyasi 
argues that none have returned after death front the next world 
and vouched for its existence, that even the virtuous, who arc 
sure of heaven, are reluctant to die, that the dead body docs 
not become lighter after death, and that none has seen the soul 
depart from the body.* Buddha ntinves these arguments. 

Early Buddhism admits the reality of four permanent 
elements, earth, water, fire, and air which undergo changes. 
It sometimes includes ether in the elements, and sometimes 
treats it as a derivative. The external stimuli Interact upon 
the sense-organs and produce consciousness Early Buddhism 
believes in naive realism and causal theory of knowledge. 

12. A n J:-m alaph yxicul A1 1 Uudi 

Buddha solves only one practical problem. How to exter¬ 
minate suffering ? Philosophical wrangling does not solve tliis 
problem. Idle theoretical speculation does not soothe the agony 
of suffering. It generates self-conceit, arrogance, and scepti¬ 
cism. It does not draw out the arrow of agony. So Buddha 
discourages philosophizing and emphasizes self-control, thought¬ 
fulness, energy, activity, moral conduct, purity of mind, good¬ 
will, love, compassion, and peace. He says, "The Tathfigata 
is free from all theories. He rules out ten ijimtiom relating 
to the world, the relation of the sen] and the body, and the 
condition after the attainment of nirvapa. These are indeter¬ 
minable. They arc a? follows ()> Is the world eternalf t2) Is 
it non-eternal? (3) Is it finite? <4j U it infinite? {51 Is the 
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soul identical with tlie body? m Is tt distinct from the body? 
f 7 ) Doss the Tatho^kU exi?w after death? (Bl be not exist 
after death * * (£>i Uixh he tsoth exist and not exist after death? 
[10) Does he neither exihl nor tun-exist after death ? 1 These 
questions are fruitier for moral Life. They are not conducive 
to detachment 4 peace, calighi-cmncut< and nirvana - tbes£ 
metaphysical puzzles are mled out. Wrangling over phUosu* 
phicai views is useless. Seffcommand is the way to perfection.* 
The whole world is on fire. Extinguish the lire. Do not waste 
■i rm-inient in useless disputes. Overcome the torrent of passions 
and attain perfect peace and calm Inirvlpd' Philosophical views 
lead to disputes ; they do not lead to purity, but in the rcidka- 
tum of ninhrja there is no dispute 1 


13. Rationalism 


Buddha leaches rationalism to hi? disciples and condemns 
faith in tradition and authority, Hl- advised them to trust in 
their own reason and believe in ivluil catnjticnds itself to their 
reason He says to the Kalamu princes, “It is natural that 
doubt should arise. Do not believe in traditions merely because 
they have bc-eii handed down for ttiauy generation. 1 ' ; do fin-1 
believe in a written statement of an old sage. After observation 
arid analysis* when it agrees with reason and is c^ndneive to 
the good of all, accept it and act upon u P,J Authority i> 
no source of truth. Its Validity must be rested by reason and 
liersonal experience, Tradition is like a number of blind men 
leading one another. The first man does not s*e ; neither does 
the middle one see ; nor does the last ouc see. Tradition is an 
exceedingly weak argument. Buddha makes a distinction 
between the mere reception oF truth and the knowledge of truth 
which involves rational conviction . He says, °One must not 
accept my Dhorma from reverence. but first te&t it gold 
is tested by fire.** “Von must trust to yourselves Von can 
take nothing from uie. Von must be righteous through your 
own efforts. You atitsl depend on yourselves for the extinction 
of all suffering."* '■'Three things shine before the world and 


1 DN,. i IS?- MN. + !L 2 . 3 p, 43M&5 

* Kkdjjfguv/fJpiitHflJ, 2i 
4 Dkdff cTiiiiit(a F 4 . * -VN. + 

+ Maklviyuhdsvil#. 39 $, 510 , 


KJWwtiHllx 

i. 26 $ 



312 


TJTE SaMEHVA-YOGA A XI) VUE WOJfcTA 


cmmot he hidden. They are the moon* the sun, and the truth 
proclaimed by the Tathagntm There is no secrecy alunit them-” 
Buddhism has no esoteric or occult doctrines- "He who qi*e*- 
lions the validity of reason by arguments contradicts himself." * 1 
"One must not rely upon another's opinion. Obedience to an 
authority can have no value by itself. To attain knowledge, 
instruction is necessary, but it should be confirmed and assi 
mlliited by personal experience. M * Tims Buddha teaches 
ration fdisoti. 1 

But Buddha himself attained uirviu^a by iuttritimi fprajiiu) 
and enlightenment (budlrij So every one must attain intuition 
by hi* mvn free efforts. He must work out his own salvation 
by intuition. This intuition is supra-rational. It b not 
achieved by discursive intellect It is the crown of the eight¬ 
fold path Boundless is the enlightenment of Buddha.. He 
alone knows where the elements of earth, water, fire P and air 
are completely destroyed. He is omniscient. So faith in 
Buddha is neofessary. The intelligible parte of his doctrine 
should 1 m. imderstood by reason. But lls unintelligible depths 
which are tmderstoud by Buddha only should be accepted on 
faith. The nature of the action of Karma is not contpreheuidtilc. 
It hits m !k- accepted on faith There is discredit in it.* 
Tiii- word of Buddha must refer to truth, it mils' r ^-:nt to - he 
law ; it must decrease -in : it mu>t lend to nirvana, 1 This is 
the pragma tic tesi of the truth of his word accepted on faith. 
Hence anything: that is well sasd :? said to Ik- a word of Buddha. 

Faith is an indispensable preliminary to entrance upon the 
path. It is a prelude to right knowledge. Faith in the com¬ 
plete ciilighu-mnent of BuddJtu and Ms word leads to correct 
knowledge mid conviction. Faith is sometimes mid to be the 
mean*, of attaining nirvana. Tim teaching of Buddha saves 
the faithful* I nit destroys the faithless* Thus faith in the 
authority of Buddha* independent reflection or individual 
reason* and indivldttnl insight and intuition have their place 
m the life of an aspirant. Intuition is the consummation of 
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moral disdplia* *. It is based upon faith in, sad rational com- 
prehension of the Law. Faith, reason, and intuition art 
harmoniously blended in Buddhism as a religion,' 


14, Psychology 


The Buddhist psychology is empirical- ft is psychology 
without the self, The mind is the stream of transient psychoses, 
each of which has origin, existence, and termination. It is 
niH a substance persisting in the midst of clianges. It is a 
■series of phenomena combined into a unity. ConscioiiaiutSi is 
the relation bcUvsen subject and object, tyich psychosis is 
awakened by an external stimulus. Visual consciousness is 
produced by the contact of the eye with n visible object. Audi¬ 
tory conaciousiifcss is p: induced by the contact of the ear with 
,t sound. Thought ir excited by the contort of the mind with 
a mental object. If the stimulus cea^, con^dousness ceases." 
Sometimes consciousness IcittaJ, mind (manast, and intelligence 
[vijuauaj nr* identified. Sometimes consriotiMiess is included 
in the elements (vijginadlwJhi). It is on irreducible element 
Manns is the intellectual function of consciousness. Vijnimu 
if, ihc sense-response. Citta is the subjective aspect of cnti,*ei- 
oflStteu.* The individual is mind-body (namarnpui Pewni- 
lity i .ittalrhava) is on aggregate of transient mental processes. 
The mind is ever changing as it arises and disappears.'' It is 
like an .spe clutching a Ixsugb. giving it up, and clutching 
another. It moves from one object to smother. It becomes 
conscious of one object j the consciousness or it sinks into the 
sulrconsdout. ; then it becomes conscious oF another object. 
It is 3 manifold of psychic factors. Body and minil are imj^rma- 
nent with out a soul . 1 

lihiiianpa (s the subconscious continuity of organic life 
Consciousness springs out of the subconscious and lapses into 
(be subconscious. Bhavangu is the potential state of conscious¬ 
ness. It b subliminal consciousness. In deep sleep the conv 
doitues* (cittsl becomes one with the subconscious (bh avail pal 
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or flow of organic Ufe f and does not discern what is pleasant 
and what [s unpleasant . 1 

Three degress of consciousness are : the sul>- 

ccwscious, the conscious, and the stiperconsrious, Subconscious 
ness is concerned with desire (kfimah the material f riipa I , or 
the immaterial (arupaj Normal consciousness (hamariua) b 
concerned with objects of desire, Supernormal cou&ciousn?5£ 
m suhlinu.. It is concerned with the material (rfipoloks), the 
immaterial lArnpalokat, or the suprir mundane {lokuttaruj 3 
The individual consists of five ag^regatef* * : (!) a corporeal 
«g®rtagiite or body irupa); (21 feeling (vedann I ; (3) perception 
(sad)}fil} ; (4) disposition (samskarsl ; (5) intellect or self-cons¬ 
ciousness (vijnano). The nipaalcandha includes the body, the 
flCtts&organs* the sensible objects* and sensational The vedana- 
skandha comprises feelings. There sire three kinds ol feeling r 
pleasure, |*ain, and neutral feeling. Pleasure arises From the 
experience of a desired object- Pain arises from the OTperiGJice 
of an undcsirtd object Neutral feeling arisen fr^m the 
exjitfieucc of an object which ri neither desired nor undented. 

-contact i_s the cause of feelings/ Pleasure has tfatioiiniL- 
aess as pleasant p change as unpleasant ; pain has stationitrinfcs 
a^i painful, change ti*- pleasant. Central feeling has knowledge 
as pleasaatj not-kuowiug painful. 2 Pleasure and pain are 
opposed io each other. Neutral feeling is the absence of 
pleasure and pain it is comparable with ignorance which :s 
the absence of knowledge. Pleasure is produced by an agree¬ 
able object. It does not want to change it- Pain i< produced 
by u disagreeable object. It wants io get rid of it. Vedsna 
is not *ensation. 'Because of the sixfold Geld of sense, contact t 
Finalise of contact, vedana : liecattse of vedanp, craving" 
Sensation generates feeling : feeling generates craving or 
desire. Cognition is prior to feeling. Feeling is prior to 
conation Buddhagho^t points out r "There is no subject who 
feels ; it is only feeling that feeb because of some object tvhich 
ts in causal rebtion to it/ f Neutral feeling or indhlerence ts 
distinct from equanimity I to trattia j jhatthatSI p which b an 
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emotion- Joy is an emotion akin to pleasure- Grief is an 
cm (Hi on akin to pam. Feeling is either bodily or mental. Joy 
is pleasure mingled with excitement. Grief is pain mingled 
with excitement. 

The saihjiiiiskaudhEi includes determinate perception* * of 
object* to which names are attached involving recognition. It 
doe* not include nameless mdetermiuate perceptions or sensa¬ 
tions which are included m the rupaskiiu-dliift. Samjnn iiii_ludes 
cognitive assimilation of j4mse-inipression5 and cognitive assi¬ 
milation of idea* by naming, The former is perception of 
resistance Ipaligha-siinnl!!, while the latter i& [iercepUon Of the 
name (adhivocaii^-sannrn by the central sense (inane). Thu* 
there are two stages of saihjiln-c (I conicmplating 
sense-impressjons ; (2j recognizing them by naming.' They are 
resistance-perception and designative perception. 

The sariisharsskwidha includes composite mental slates and 
synthetic tu L'UUiI activity. All mcutal dispositions or eonfnr* 
matkms. laidlectyal, emotional, and volitional ate saiiisklm_s ' 
They are compound psychoses. Element ary psychoses are 
combined intci dispositions which imply synthetic activity 
They K-ar fruit in actions. Fifty mental properties are included 
in them in the Abhidham trtrt- They are mental aggregates, 
They include will, attention, concentration, zest, faith, energy, 
mindfulness, insight, righteousness , modesty, discretion, dk- 
mterestedness, non-covetousness, non-hatred, equanimity anti 
various other groups. Volition (cCtuA) is the active side 
operating in them. 

The vijJiaiULsfcimdha includes the intellectual process or 
self-consciousness. It includes object-cog nit ions and self- cogni¬ 
tions. Feeling, perception, and self-consciousness are insuper¬ 
able from one another. Vijhaua is awareness of mind. What 
one feels* one y^redves i what one perceives^ one h conscious 
of. S^i^-cognitioiis are visual, auditory, olfactory, gustatory * 
and tactual. The of smell, taste, and touch are subor¬ 

dinated to Lhat of sight. Touch is accorded its ditt importance. 
The menta3 cognition is recognized. The sen*e-impressicms 
aro coordinated by the mind, the central sense. The five 
external senses are the doors. The mind is the inward door 
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of sense. The sense-cognition is 2 process of natural causatiouu 
The visual con^Iousncss is dm product of the contact of the 
eye with a visible object. Feeling arises from the sense- 
experience. Contact gives rise to the series: feeling, percep¬ 
tion ^ thought p will (cetanaj, concentration (ekflggafciii. tense of 
vitahty (jivitendriya), and attention (manasiklraL 1 Peripheral 
contact gives rise to feeling. It is the response to the consci¬ 
ousness of the new stimulus. Where there is no peripheral 
contact, there is no feeling . 3 

The Nikayas mention attending, perceiving remembering* * 
comparing, discerning,, and thinking as cognitive processes - 
They speak of thinking, volition, desire, and endeavour 1 
T] linking give* rise to desire. Through desire we divide 
objects into what vve like and what we dislike 1 From contact 
feeling arises r ijom feelings perception ; from pereeplion, 
thinking ; from thinking, menial eitngmg Thus perception 
nruuses thinking What we perceive, we think about.* Vitakko 
■* thinking. Takka is Argument. Vitnkka is discursive intellect 
tiora. It iv not intuition, Vitara is persistence m discursive 
thinking, h is the cootimratioTi of vitakka. Cinta also is 
intellection.' M&nasikam is attention. Sari is mindfulness. 
It is the opposite- of menial disiractedneas, h is thoughtful 
awareness. It is the essential ooudjiton of concentration of 
mind and ethical training. Mindfulness (siti) and self-aware- 
ntss (vajTiitaimsI coincident with each other. They involve 
intense attention , 1 SeLf-awsireiless is deliberate intellection. 
Vicaya and viimtrW. are equivalent to sdf-awareness. But they 
enjpbfcfla* the volitional osfieet of di-seurrive til inking, Cinta 
is speenktimi, LoksidnU b speculation about the world, 
flifthi is lieSivE. It is allied to spccnlntimi. En&wlcdge or 
gnosis is ttitm. Insight Is pafiua. It is iUnminaLjoti or 
intuition, It is not ratiocination- Jbana is meditation. 
Samidlii is rapt eon rent ration. Sublime meditations (brahma- 
vihara) are the higher intellectual functions suffused with tile 
emotions of Imre, pity, sympathetic joy* and equanimity. 
Tnana leads to intuition I pan till of the four Truths, It is 
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higher knowledge jtibhinniij. It is complete knowledge 
fpurinM). These are the process of ideation. 

Cetani, sancetana, and sankappa mead volition. Gvttma 
is will Thinking generates volition. Volition produce* * action/ 
Cetnna is effort of volition. SaiLkappa is purpose or design of 
the milld wrth regard to an object. Volition is transformed 
into action, mental, verbal, or bodily. Its function is twofold. 
In its jisyebologieal aspect it determines the activities of its 
concomitant mental eons ti meats. In its ethical a^pecL it 
determines its own consequences. z 

The three primary emotions, attachment (lohhaij with it* 
drills, d r Just, and pa&don, aversion {dosns with ins forms., 
auger, hate. and mult-valence* and delusion fmohn! or 
ignorance arc mentioned. The opposite emotions are dk 
intcrehtetlnc^ (iloblm), amity (adt*sa} H and true knowledge 
Umoliti). 1 Amohn is intuition jpafiha). FrieniLsbip (mettafr 
P*ty F or sjTDi>atby with suffering fkam^J, joy, or sympathy 
with happiness fi midi id) are altnisiie emotions.* They arc 
different forms of amity mdosal. 

Manasiklra is LLitentioo- VouisomanasEkilni is intensive 
attention. It i - essential to suppre^iim of settsualily. m«tt> 
valence, Lizui&s. dismictinn, and doubt, and to the produC' 
tiori of the spiritual queries * It leads to liberation. It gives 
rise to joy; zest, calm, happiness, and ctnicentratiou- Intensive 
attention Itat U to true knowledge of thing- ss they .ire in their 
causa] relation. True knowledge rfispfe-aon. Bis- 

pA^-ion generates freedom 1 Early Buddhism contains germ* 
of analytical ^choiogy. ft is empirical jwychotmjy without 
the Ego. The identity of personality is due to continuity of 
the psychical series. There is no identity, but there is conti- 
unity/ 

15. EifciVj 

An act is will i>r volition (ectanaj. It is expressed m 
vocal ot bodily act. It has a mental side and p bodily side, 
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Mental acts are acts far #sreelffifW#. There are no vocal or 
bodily act* without mental acts.. "We are what we think ; 
we are what we will / 1 tPtfusriuj There are two kinds of atrts h 
pure acta and impure acts. The former arc free from depravi¬ 
ties {nsnvaj- involving ignorance and desire. Pure acts are free 
from passsons [klesaT They are free from ignorance and 
desire They have no retribution. They destroy becoming 
They prepare the way to nkvfi$&~ Meditation cm the four noble 
truths is a pure act. Acts which lead to nirvana arc pure, 
AH other acts arc impure. Tliey are either good nr bad, 
meritorious or demeritorious, Acts which Lad to pleasant 
retribution nre good. Acts which lead to unpleasant retribution 
are bad. Acts which ore done with the intention of attaining 
happiness in tlti^ world arc bad. Acts which are done with 
the intention of attaining happiness in the world beyond are 
good. Sometimes acts done with the intention for the good of 
others are said to be good, and acts done with the intention 
for the harm of others are said to be bad. Utilitarian morality 
is hinted at here. Sometimes three kinds of acts arc distiij- 
injishirc] : good ffcusalaj, bad (aUcUahd, and indifferent favyS- 
kfta). Good acts are beneficial. Bad acts are ptrufciotts, 
ludiffertU! acts are neither Iwiidjcial not perniciotls. The 
good acts arc free from greed, hut red, Lind delusion. The bad 
■icts arc tainted with them. Acts are also classified us 
meritorious (pii^ya), demeritorious (apugyah and fixed 
(itninjyaf, A meritorious act leads to happiness in the sphere 
of desire. A demeritorious act leads to imhappmess in die 
sphere of desire. A fixed act leads to fruits in a higher sphere 
An act leading to nirvana Ls good ffcusalaK *tnce it k pure, 
but not meritorious Ipuyya) Acts are ako divided into four 
tiu^ “Every bad act is black ; the net that is good in relation 
to the higher spheres is white ; the act that ts good in relation 
to the Sphere of desire is white-black p because, being always 
utrak, it is always ruined with evil It is good in itsdf, but 
insists in the "series 1 along with bad acts . 1 * 1 Bad or black 
act> produce impurity. Good or white acts produce purity, 
Good-bad or white-black acts produce both purity and impurity. * 
Nun-wlute-nou-bbck acts or act* which are neither good nor 


1 rii T |t. i>“ 




BAKf,V BEJDDlHSU 


310 


bad produce neither purity nor impurity, but con tribute to the 
destruction of karmas 1 This fourfold classification of acts is 
found ni the Jaunt anil the Yoga systems also. 

We must distinguish iu an act the volitional preparation, 
Hie act proper, and the consequence- Moral responsibility 
attaclies to all these stages of an act, A voluntary act is done 
with full knowledge of what a person is doing VVe must lake 
into account the subjective and objective dements of an act 
iu order to pass moral judgment upon it< J Motive and intention, 
the act, and the consequence are the objects of moral judg¬ 
ment. Fur moral evaluation of an act oi charity, ive must 
take into account the qualities of the donor and his attitude, 
the qualities of the object given, the qualities of the receiver, 
□nd the consequences of the act- 1 

Buddha rejects Isoth Hemg and Non-Being and believes in 
Becoming- He adopts the metaphysical mean. He rejects both 
self-indulgence and self-mortiiicaLiap, and enjoins the ethics of 
moderation. He preachts the doctrine of thv ethical menu, 
1 'There are two extremes which he who has gone forth ought not 
to follow—habitual devotion, on the one hand, lo die pissiuns, 
io the pleasures of the sensual thing:?, a low and f^gan way 
i-eking satisfaction, icnoble, unprofitable, fit only for the 
worldly-minded ; and ha hit tin I devotion, on the other hand, to 
mortification, which is painful, ignoble, uuprofitable. There 
is- i Middle Path discovered by the Talhagata-—a path which 
opens the- eyes, und iicstows usiderslanding, which leads to 
lienee, tu insight, to the big her wisdom, to ninina Verily ! 
it is this Aryan Eightfold Fatli ; that is to &y r Right Views, 
Right Aspiration, Right Speech, Riglil Conduct, Right mode 
of livelihood, Right Effort, Right Mindfulness and Right 
Rapture/* * 4 

flJ Right view or belief (satnyak drsfri consists in right 
knowledge of the four noble truths, which leads to nirvana. 
It is not theoretical speCtilation which doe* not ktul to dis- 
[>a^ioii, selKxmtrok and peace. 

(2} Right resolve {&unynk samkalpa) consists in the deter- 
mirmtinn to upi wt attachment to sensual picasitre. ill-will 
towards others, and desire to do harm to them. Merc right 
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knowledge of right and wrong does not help the aspirant reach 
lus goal. It must be espres&ed iu right resolve to do What is 
right and desist from doing wlint is wrong. Rig 111 resolve i* 
aspiration towards remmcmtion, benevolence, and companion. 

13J Kight speech isainyat vikl is an outward expression of 
right resolve* It is m outward expression of right resolve. 
It consists in abstention from iying B slander* abuse* liarsb words, 
and frivolous talk. Une should speak what is right (dhomraah 
not what is Unrighteous ladbannnaL One should speak what 
is pleasing, not what is unpkasiag. One should speak wins* is 
tme. not wliat is false. One shield speak well. One should 
speak what docs not pain cncsdf nor hurt gibers. Truth should 
be in harmony wit h right and good. The just stand firm in 
what b true, in what is good, and in what is right. 1 Enmity 
cannot be pacified by harsh words, but by good-will, 5 One use¬ 
ful word which pacifies the mind, is far Utter Hmn a thousand 
a^ebs words, 1 

14' Rijjlxt rondtict consist* in abstention from the destruc¬ 
tion of life, theft, sexrindulgehee, lying* the use of intoxicating 
liquors, eating between meals* attending social entertainnie-nts. 
the use of unguents and ornaments, die use of luxurious beds, 
and t3ie handling oi gold and silver which arc binding upon 
the monks * The first five Julies are binding on lay men. They 
should observe chastity in their married lift. These sins should 
neither be committed, tier caused to be committed, dor approved. 
Ui> men have specific duties. Parents should train their 
children in virtue and restr-rin them from vice* give them educa¬ 
tion * get therm married decently* and give them their property, 
Children should support their old parents, perform family 
duties, protect their patrimony and matrimony* make them* 
selves their worthy heirs, and honour their memory after their 
death. Pupils should honour their teachers by rising in their 
presence, by ministering to them, by obeying thtan, hy supply- 
mg their wants, and by attending to their instructions Teachers, 
should show iiHecritm to their pupils h train them its virtue. in- 
struct them m arts and science, speak well of them, and protect 
them from danger. The ha-hand should respect his wife, treat 
her kindly, be faithful to her, make others respect her, and 
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Rive her suitable clothes and ornaments, The wife should 
show affection to her husband. manage her household rightly 
find frugally, be faithful to her husband, be hospitable to kins¬ 
men and relatives, and show skill and diligence in all matters. 
An honourable man should treat his friends sis equals, speak 
tJoUtely to them, offer them presents, promote their interests, 
and share with them hts prosperity. They should guard him 
from danger, protect his property when he is cureless, offer him 
shelter in danger, adhere to him in misfortune, and show kind- 
uess to his family. The master should take care of his servants, 
give them work according to their strength, give them suitable 
wage* and food, tend them in sickness, share with them un¬ 
usual delicacies, and give tltem occasional holidays. They 
should revere him, stand up before him, retire later to rest, be 
content with what is given than, work cheerfully and well, 
and speak well of him. A lay man should minister to monks, 
show them affection in thoughts, words, ant! acts, welcome them 
readily, and supply thdr wants. They should dissuade him 
from vice, exhort him to virtue, show kindness to him, instruct 
him In religion, remove his doubts, and point the way to 
nirvana. Liberality, courtesy, kindness, and unse lfish » <■« 
should he cultivated hy all.' 

<5| Might livelihood {samyak ajivika) consists in earning 
living liy honest means- Trades in amis, animals flesh, liquor 
and poison are forbidden. = Earning livelihood by um!cr-v.d K hL= 
ftaaduknee, bribery, ingratitude, crookedness, mutilation' 
persecution, confinement, robbery, and plnndcr is forbidden. 1 

Iff) Right effort (sainyak vytyama) consists in constant 
vigilance, effort, and activity which are necessary for self-control 
«r use-restraint, arrest of evil thoughts, stimulation of good 
thoughts, and concentration of the mind on universal good- 
will. Restless mind is not conducive to good thoughts eoc *l 
emotions, and good conduct. Right effort consists in suppres- 
sing evil -dates and stimulating good states. The following five 
methods are recommended to expel an evil thought 
Hi Attend to some good ides ; f2) fare die danger of the 
consequences o f letting the bad idea develop into action ; 
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(3) become inattentive to the bad idea ; (4) analyse its au tecc- 
dents aod k* paralyse the sequent impulse ; (5) coerce the mind 
with the aid bodily tension. * 1 11 * 1 This metliod b similar to 
the Yoga method of meditation oti opposite thoughts (praii- 
paksabhavanuj The will is controlled by right effort. 14 On 
the mind depends the practice of dbarma, and on the practice 
of dhnnna depends the attainment of bodhs."* 

(7) Right mindfulness (samyak snifti) consists in recollec¬ 
tion ot the impurity of the body, the nature of feeling, pleasure, 
pain, and neutral feeling, the nature of mind endowed with 
greedy hatred, anti delusion, the nature of dharaias five aggre¬ 
gates, sense-organs, sensible objects, means to ciiHghtcnmc-!iL> 
and four nobk- truths. Right mindfulness is an indispensable 
prerequisite of right concentration/ 

(8j Right concentration feamyak samMha) consists of four 
meditations, It is the crown of the eightfold path. The first 
Jhann b a stale of joy born of seclusion, accompanied by re¬ 
flection and investigudDd, in which sensuality b destroyed. 
The second Jliana is a state of joy bora of deep tranquillity, 
without reflection or investigation, w hich are suppressed ; in it 
thought Is tranquil bed, and intuition predominates. The 
third JMna is a state of neutral consdonsness In which 
aD passions are destroyed. The fourth Jliana Ls a state 
of complete tranquillity and self-possession in which joy 
and sorrow aie destroyed/ Buddhism stresses right conduct 
(Shu. right concentration (samMhi} and right insight (prajna), 
fuk and samfidh] lead to insight. Right insight purges the 
mind of lust (kauiasava), becoming (bhavosava). and ignorance 
kvidyasava}. 1 All should meditate on love and friendship 
(niailri) for all creatures, compassion (kantpa) for distressed 
creatures, Joy (mudita] for virtuous persons* and iiidijferetice 
to all vicious persons. These arc called the four sublime medi¬ 
tations IbralnuflhiharaJ, The four meditations are associated 
with the meditation on the impurity of the body faiubhn- 
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bhavani). It impresses on the mind the impermanence of the 
body and creates dispassion for tt, These meditations arc 
enjoined by Jainism and the Yoga also. 

The four path.-, are sometimes spoken of. The first path 
is conversion htotapaonnj, It consists m taking refuge in 
Buddha, the Law (Dh&rama), and the Order, and practising the 
Law, It destroys egoism, doubt, and belief iu the efficacy of 
rites and ceremonies. The second path is that of those who 
have conquered sensuality, malevolence, and delusion to a great 
extent. They will be born once more and attain liberation in 
th> next birth (sa&pdigimiaK The third path is that of those 
who will completely destroy their lust, hatred, and delusion and 
attain nirvapa in their present life (anSgamiiti, The fourth is 
that of the Arhats. who are treed from the wili-to-bo-bom. 
pride, self-righteousness, and ignorance. They are full of in¬ 
finite love and good-will for all iq the whole world.* 

There are ten fetters or evil states of mind: ID delusion 
of self (sakkaya-difthil ; (2) doubt (vicikieoM) ; (3) belief in 
rites (silabbata parlraasal ; ( 4 ) lust (kamaj ; ( 5 ) hatred fpatigha); 
(6) desire for rebirth on earth Irflparagal ; ( 7 ) desire for rebirth 
in heaven (aruparagaj ; (8) pride (tnanai : (01 self-righteousness 
(Viddhaccsl ; and (10) ignorance (avtjja). Freedom from the first 
five fetters makes the aspirant an Arhat, Freedom from the 
last five leads to nirvana. It is the fruit of the fourth path. 1 

There are four intoxicants or taints (Ssava) : (!) sensuality 
(kamasava), (2) desire for rebirth (bhavfisavo), (3) ignorance of 
the four noble truths (avijjasava), and ( 4 ) the holding of hereti¬ 
cal views (difthlsavaL Asavas are depravities of the mind. 
The Juntas take osava in the sense of influx of karma-matter 
into the soul. But the Buddhists take it in the sense of taints 
or impurities of the mind. 

There are izn afflictions (ktlesaj. They are stwti&e itfis&Eons 
such as greed {lobha), hatred (dosa), delusion fmoha), pride 
lining), heresy Idlftbi], doubt (victkiccfiaj. idleness (tiiiual, 
lxMstfdlnMS (udhaoca). shamelessness (abirikaj, and hardness 
of heart (aoottapak They are effects of asava*. Greed (lobha). 
hatred (dosa), and delusion (moha.l are said to be the root 
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afflictions They are the siting* of actions, verbal, buSty p and 
mental. This view of afflictions partly resembles the Yoga view 
of five afflictions, ignorance {avtdyi}, egoists attach¬ 

ment iriiga), aversion (dve^a), and delusion (mohoi. 

There axe ten sins: three sins of the body, four sins of 
speech, and three sins of the mind. The three sms of the 
body are killing, stealing, And Adultery. The four sins of 
speech are lyiny. slander, abuse, ami frivolous talk- The three 
*im of the mind arc greed, hatred, and delusion. Intention 
determines whether an act is a sin or not. 

Buddhism empluisiEes purity of the inner life- Mere 
pure external conduct dues not suffice. The heart must 1*.- 
ptuihed. The mind must lie purged of all impurities. Greed, 
hatred* and delusion mast )x destroyed. Anger. envy* jealousy, 
must be routed out. AD passions that ruffle the culm of the 
mind must he extirpated. The mtml flia^t be sanctified. ,l A 
had mind and wicked deeds defile a man. Kilting* cutting, 
binding, stealing, speaking falsehood, fraud, deception, adul¬ 
tery: this id wim debits one famagaadha).—but not the eating 
of Hesh r Neither penunces. nor hymns, nor oblations, nor sacri¬ 
fices, nor observances purify a mortal who has not contjucrcd 
his doubt.™ l( The man who has the strength of understanding, 
is endowed with virtue and pure actions, is composed, delights 
In meditation* is thoughtful, frtx from ties, free from harsh¬ 
ness, and free from txission, him the wise caU a Muni " 1 
Buddha stresses an internal view of morality, and severely cg ti¬ 
de urns ritualism and ceremonialism. 

I he Buddhist tupmlity altruistic. Though nirvana is the 
highest good, it is rtalked through universal good-will and 
love (maitri). Buddha says. "May aD bdngs be happy and 
secure. Let no one deceive another. let him not despise another 
in any place, let him not out of anger or resentment wish 
harm to another As a mother At the risk of her own life 
protects her son, her only son. so let hitn cultivate boundless 
love towards all beings Let him cultivate towards the whole 
world—above, below, around—a heart of love tinstfuted. un- 
] ubmd with different or Opposing interest*. Let a man main- 
tidii thin mindfulness all die while he is awake, whether he 
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is standing* walking, sitting* or lying down. Thi* state ot 
heart [eetovimutti!! is best in the world / 11 M X^t his mind jner- 
vadn one quarter of the- world until thoughts of love,, and 
so the second, and so the thin), and so the fourth."* We 
should pervade the whole world with love, pity* sympathy, 
and equanimity . 4 l/iriversal love imattrih compassion (kum^a? 
for the distressed, joy (mudita} for the virtuous, and indiffer¬ 
ence (upek$a) to the vicious are enjoined. Love generates 
compassion, joy, and [ndificrenoe. So love is higher than these. 
So tile Buddhist ethics Is altnnstic. 

The ethics of ahlmsa is the keynote of Buddhism, "Let 
one refrain even from hurting any creature, both those that 
are strong, and those that tremble in the world / 14 “Let u 
man overcome anger by love ; let him overcome evil by good : 
let him overcome the greedy hy liberality, and the liar by truth. 
For hatrvd does not cease by hatred at any time ; hatred ceases 
by love, this is Its true nature/™ l+ Let us live happily, not 
hating those who hate us l Among men who hate us let ns 
dwell free from haired/'* "Good men melt with companion 
even for om_ who lias wrought them haiTn. ,fr “*Returning 
Rood for good b noble* but returning good for evil it nobler 
still,"* “To the man who foolishly doe* me wrong I shall 
return the protection of my ungrudging love ; tlu- more the evil 
that come* from him, the more the good that shall go from 
me/ 1 * "The virtuous, when injured K grieve not so much for 
their irtm pain as fur iht loss of happiness incurred by their 
injuries"/* Hatred should be conquered by love ; harm should 
be conquered by good. Evil recoils ujkui one who offends a 
harmless, pure, and innocent person. Hatred generates hatred. 
A harsh word excites a harsh word* A blow incites a blow. 
PrttieDee is the hisrhu^t virtue. ^Victory breeds hatred, for 
the conquered is unhappy He who lias given up both victory 
and defeat, tie, tike contented, is happy /' 11 Wtf should be 
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Tolerant with the intolerant, mUd with fault-finders, free from 
passion among the passionate. We should not offend any one 
by body, word, or thought. 1 A man is not just, if he carries 
a matter by violence ; he is just, if he leads others, not by 
violence, but by law and equity. J Poison does not affect one 
who has no wound ; evil does not affect one who does not 
commit evil* Mon-injury, in thought, word, and deed, love, 
good-will, patience, on durance, and self'purification constitute 
tlie Buddhist morality. 

Buddhist morality is the mean between self-indulgence atid 
self-mortification. Gautama underwent severe penances and 
r-eif-lorturc which proved fruitless. They could not lead to 
nirvana. Self-torture emaciates the body and fills the mind with 
evil thoughts, It is painful and unprofitable. If the fires of 
Just, hatred, and delusion are not quenched, self-mortification 
can lead us nowhere. Craving for pleasure springs from 
egoism. When egoism Is rooted out, lust fa extinguished, 
craving for worldly and heavenly pleasures is quenched. One 
free from egoism and passions may satisfy his natural appetites, 
but their satisfaction docs not defile him. Ou the other hand, 
self-indulgence is enervating and degrading. It disturbs the 
calm and purity of the mind. But to satisfy hunger and thirst, 
to keep the body in good health, to protect it from heat an rj 
cold, to save it from fatigue, to cover it comfortably and 
decently arc necessary to keep the mind strong and pure. This 
is the Middle Path that avoids bath extremes. The Dhunna 
'punts both pursuit of pleasures and self-mortification. It aims 
at purity of heart and purity of conduct. It aims at equanimity, 
peace, and enlightenment- Buddha condemns the austerities of 
the Jaiims. 

Thirst itj^nS) is the root of all desires. It is the wiH-to-livc. 
It i* the root of all suffering So it must be rooted out by the 
conquest of conscious desires. Desires can lx- conquered by 
troug will (chamLi), .strenuous endeavour. and active discipline. 
Moral life is not quietism and innclivism. Indolence is the 
root of al! morel diseases, SvUEstsesa, diligence, and watchful- 
ue ire iiuhspcusabk for morality. Lost, anger, malice, pride, 
and ignorance cun lx conquered by universal love and bene- 
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votencc, compassion, and cheerfulness. Self-perfection can be 
attained by self-abnegation. 1 

Hut Buddha prefers a monk's life to a householder’s life. 

■ of iiindranctsa is household life* * a path defiled by passion . 
free as the air is the life of him who has teiumncid all wurldiy 
things. How difficult is it for the man who dwells at home to 
lire the high life in all its fulness, in all its purity, in all its 
bright perfection !" a So Buddha goes forth from a household 
life into tlie homeless state. Social intercourse interferes with 
one’s freedom. It gives rise to affections. Pain arises from 
affections. Compassion for friends and companions fetters the 
mind. Affections for children give rise to pain. Separation 
from them is painful. Thdr death is heart-rending. I-ovo 
vields sorrow and suffering. So social intercourse should be 
cut off, and friendship with individual persons should not be 
cultivated. Love of the Law {DharmaJ is supreme. Narrow 
selfish love should be consumed by universal selfless love. One 
who is at home in the whole world, not hostile to any body, is 
contented, 1 ’’From love comes grief, from love comes fear ; 
he who is free from love know* neither tjrw-i nor fear.' 1 'Let 
no man Jove unything , loss nf the beloved is e vii > th use "lio 
love nothing ami hate nothing, have no fetters."* A monk 
should be as calm as the depth of the ocean unruffled by Lhe 
wind of desires. He should not dirrire anything in the world,’ 
This is the note of asceticism in Buddhism But a householder 
also can attain nirvana by strenuously cultivating truth, justice, 
firmness, and liberality. His life should be disciplined by the 
Ljuv JDhatmrifM-* 

The Buddhist ethics is charged with intellectual ism. 
Passions are intellectual disorders. They spring from egoism 
or the false sense of individuality which generates thirst (rr5U fi ) 
or wilbtodivc, Fgotsnj b due to ignorance, ignorance can fez 
destroyed by the knowledge of the noble truths. Intuition 
Iprujnu) and enlightenment (bodhi) lend to nirvstj.1 Virtue is 
knowledge So the Buddhist ethics is intdlectuatistic. But 
this charge is wrong Right conduct (sflul, ctiijecntratioti 
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isamadhil, and intuition (p raj Mi ars the [fftncqtiisiti:; of 
enlightenment. Purity of heart and purity of conduct are tile 
first step to enlightenment. Discipline of the intellect, emotion, 
and will is necessary for it. Sanctification of the whole per¬ 
sonality is a prelude to enlightenment- Universal lovfi and 
benevolence, coni passion, and cheerfulness axe stressed for 
moral culture. So Buddhism is not intellectnalistic, 

Buddha docs not recognize hereditary caste distinctions. 
■‘Not by birth does one become an outcasts, not by birth does 
one become a Utah truism ; by deeds one becomes an outcsftc, 
by deeds one becomes a Brshmatja.'* "By actions one is a 
husbandman, by actions o)ie is a merchant, by actions one Is 
an artisan, by actions one is. a servant ." 3 All castes lire equal. 
He is n Bralunapft, who is tree from anger, hatred, arrogance, 
hyproensy, cruelty, ln>stiliiy, greed, passions, and oil taints 
01 mind. He is self-controlled, subdued, desire less, virtuous, 
temperate, mild, wise, and tranquil in thoughts, words, and 
deeds , 1 He has laid aside the burden and attained nirvana. 
He is an entcaste who cherishes hatred, who steals, commit* 
adultery, speaks falsehood, practises fraud, deception, violence, 
and returns evil for good. The Thcrigaih* mentions Anguil¬ 
la 1 * 1 , the robber, Suitiia, the scavenger, Svaplka, the dog. 
cuter. Svati, the tjsheraiflii, Kando, the cowherd, and Upali, 
the barber among the elders. Ambapah, the courtesan, Vunalil 
bom of a prostitute, Purrur, 0 slave woman's daughter and 
Chapa, a hunter's daughter ate mentioned. This dearly shows 
Lbat Buddhism was Ciitjudic and humanitarian in outlook It 
was a reform movement. It tins a somal and religious reform,* 

16 , JVirv«t!fl 

The third noble truth h the extinction of suffering. [t is 
nova#* Imbbana), It is the ideal, the highest good, the 
tummum bonum, It is the reirem JVfr* of the Buddhist disci¬ 
pline, “The law and disaplmc is impregnated with but one 
flavour, with llie ta*tc of nirva^p." 1 De la VnlLfe Poussin coc- 
sMtts four cnaccitjStWM of nirvana as pure annihilation, as a 


1 VatiLl4tiiU# m 21 

' £7. St. 

31-3S. 62. 


! Th ' l^nec M Buddhist*, a. ‘pT 

• t. rtJJcr.ijjfa, [ 4 h 



KAELV ^UPDITXJSJC 


m 


state of happiness. as flu iucoateivflblr state. w asa chaug cl<» 
^tatc in the- Pali Canon , 1 II 

|IJ Nirvana literally means 'cooled* or 'extinguished'. 
14 As a flume blown about by the violence of the wind goes out* 
cannot be reckoned as existing, even so a Muni delivered from 
mind and body, disappears, and cannot be reckoned as existing r 
For him who has disappeared there is no form ; that by which 
he is. exists for litm no l ong er-"* Passions arc compared to 
'fires*. Psssionlessness is die 'cooling' of the fires. Nirvi^n is 
the extinction of greed p hale, anger, and delusion which are 
called "fires', and of the impurities (isainji, sensuality* will- 
to-be-boni p and ignorance/ It is the extinction of becoming 
or rebirth (blLavamrodhaJ , 1 The Pifukus frequently make use 
of ‘kindling 1 and 'putting out' fires. The individual is said 
to be on fire with passions. The four paths are described as 
the process of extinguishing the fires. Nirvlpa is described 
as the state of coolness (sitibhova)/ It h the complete extinc¬ 
tion of passions and consequent suffering. It Is not extinction 
of existence. It is not annihilation/ It can be attained in 
this life. Suffering can be completely extinguished in this 
life/ It is not heaven to be realized after death. It Ls to be 
realized in this life fay one who is grounded in virtue and 
disciplined according to the Moral Latw. It is deliverance from 
the M!nse of individualsty . 1 It is to be realized here and now 
as Buddha realized it at the beginning of his ministry/ It 
is not inaction. It is compatible with active intellectual and 
social life. Buddha lived an active life after attaining oiiwt^a. 
It is not renunciation of actions, but the purging of all actions 
of attachmenti aversion., and delusion. It is renunciation of 
all the bases of rebirth* destruction of craving* wdI-todivc p 
and becoming, 1 " In it the physical form remains* but the will- 
to-live is completely destroyed- It is similar lo jivan- 

mulct! conceived by the U[Muit$ads T Only (he Buddhist self b 
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not permanent, The chain of causation is broken for ever, 
The last set gf cognition Ivtjflina) tratiSHiigrates no longer* * 
There is now no continuity of the empirical consciousness 
beyond this life * 1 The liberated person's old karma is 
exhausted ; no new karma is produced ; longing after future 
life is destroyed : the ivlU-to-live being destroyed* and no new 
craving for becoming springing tip within him , he is extinguished 
like a lamp/ Nirvaria is not annihilation. I i h consistent 
with embodied life in which there is complete extinction of 
craving or wfll-to-live with impurities of mind (asavaj, 

Rhys Davids says* “It is the extinction of that sinful, 
grasping condition of mind* which would otherwise p accord' 
ing to the great mystery of Karma, be the cause of renewed 
individual existence, Nirvana is the same thing ns a sinless, 
calm state of mind, Kiid may best be rendered 'holiness'* 
perfect peace* goodness, and wisdom ** 15 Mrs, Rhys Davids 
says, “More positively expressed* this riddance is pictured, 
intellectually* as light, insight, truth, higher "saving 1 know¬ 
ledge ; emotionally, as happiness, calm, coolness, content, 
good, peace, safety ; volltionally, as freedom, self-mastery p 
supreme opportunity, saintly companionship/ 1 * It is perfect 
insight, perfect calm* and perfect freedom, II is completely 
disciplined intellect* emotion, and will. 

It is s state of enlightenment (bodhi) which removes all 
ignorance* It is a state of [Effect equanimity which remove* 
attachment H aversion t and delusion. It is a state of stainless 
purify and goodwill. It is a state of perfect self-posses*ion 
and unconditioned freedom. It is a state of perfect peace." The 
liberated person has complete insight, complete piissionkasutss, 
unruffled calm, perfect self-control, tranquil mind, tranquil 
words* and tranquil deeds/ But he is devoid or egoism or the 
sense of individuality* due* his mental grasping (iipftjgttfd, 
ignorance (kldaj, and craving which prepuce a new 

individual of five aggregate*, are completely destroyed. There 
is extinction of individual existence/ Schrader wrongly 
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holds that there j$ a filing of infimteda&s in ninip with no 
loss of individuality. 1 This interpretation is against the spirit 
of the Buddhist texts. 1 Buddha's silence on the condition of 
Tatbngata after death is due to the kct that it is not eon- 
d it Live to dispassion, calm, insight, enlightenment, nirvana/ 
It is an indeterminable question, 

[21 In the Pali texts nirvana has sometimes been described 
as a state of bliss. The liberated person is fret from evil 
desire ; he has a. steadfast mind ; he has perfect knowledge of 
the noble truths ; be has obtained the fruit of the fourth path, 
and is immersed in ambrosia, and enjoys nirvana/ The 
Pifaka synonyms For nirvana are ,f the ambrosial or the 
immortal (amata)* the non-deceasing (acchutn), the beyond- 
end (fecchanta), the uo-wheucc-fear (akutobhaya). the beyond- 
less security (anuttara y ^ ogakkbema) , ^ l "Niirapa is the 
farther shore {paraK the island {dvlpaf. the endless (atyantal, 
the Immortal (offityta), the immortal state (amfta poda), the 
summu-m bonum (ni^^neyasa)/* 1 Dh&mmdpndG describes 
uirvllja as a state of bliss, cmwtt of happiness, perfect peace, 
free from greed, hate, and delusion/ The Arbants, medita¬ 
tive, persevering i ever energetic, attain to airvlpa, the higlu^t 
bliss. 1 Kiririfepa is happiness or holiness which is distinct from 
pleasure. Pleasure is an empirical feeling. It is transitory 
and therefore painful Ntrvtpa is the highest good. It Is the 
blissful end/ 

(31 is deep, immeasurable, unfathomable as the 

ocean/* It is inconceivable/ 1 It is an existence that is beyond 
reason and conception. 11 Dr. Keith says, Si All emperical quali¬ 
fications are unfitted to describe the ineffable/ 11 * Dr. Das Gupta 
also opines that nirvana is indescribable in terms of worldly 
experience, ft cannot be described as positive or negative. 1 * 
It is a non-empirical , ineffable state 
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(4i Buddha say.-., “There is sc rue thing that is not iKira 
(ajatai, ntrt produced (abhuin), out created takrta), not com- 
[rounded [asamskrtaj, Were there not something not horn, 
there would be BO possible exit for what is born- 1 ' 1 Rahul 
Sariikftyayan opines that these negative epithets should not be 
interpreted in the positive sense of eternal existence.* But 
Dr. Radkokrishnan interprets uirvtpa as "becoming one with 
the eternal reality, which Buddha does not explicitly admit. 
“Nirvapa is timeless existence, and So Buddha must admit the 
reality of a timeless self.'** It is “peace and rest in the bosom 
of the eternal ." 1 Radhakrishuan interprets uirvapa in tilt 
Mahuyatia sense of eternal existence, But this interpretation 
of nirvana in early Buddhism involves the heresy of eternal)sm. 
Olden berg rightly remarks, “For the Buddhists, the words 
'there is something uncreated' merely signify that the 
created can free himself from the cures of being created." 
Nirvana is neither annihilation lunchedavida) nor eternal 
existence (sasvatavadal It is an ineffable state of perfect 
wisdom, perfect peace, and i>erf«t self-command, The sisters, 
describe nirvapa as aorroulessuess. purity, fulfilment of moral 
efforts, liberty, true happiness, freedom from longing, perfect 
serenity and calmness, complete self-mastery, exlbction of 
rebirth mid all suffering- 1 

Two kinds of nuvljja are described: 111 Sa-upadh&sa- 
nirviipa ; (2) Anupndi-se^a-rtirvapa, The former means nirvana 
with residual vital conditions or with the remainder of mental 
grasping (u pad ana), the cause of rebirth. The latter means 
nirvana without residual vital conditions or without remainder 
of mental grasping (upsdatuij, Pariuirvupa literally means 
'completely gone out'. One who is perfectly disciplined and 
calmed is said to be psriqibbuta or perfected/ The early Pali 
texts regard nirvana as a moral condition to be attained in 
this life. The later Sanskrit texts regard Pari nirvana and 
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AttKpijdife^aflirv^flrtttStu as denth with no life to follow, 1 The 
conception - of nirvS^a w^as modified by the kter Buddhist 
schools* the lit m yana emd the MohaySaia, 

17, Huidkistn. and ike: Up&mif&di 

The UpanL$adi regard tbe phenomena of the w«M as 
name* and forms fnamarupa) or appearance* of Brahman which 
is the traitseendentul reality. Early Buddhism regards them as 
impermanent qualities IdhamnisO of the permanent ekmeute 
behind them. The Upankad^ regard the eternal Brahman as 
yea! and phenomena as unreal appearances, while later Buddhism 
regards the impermanent qualities as teal and permanent 
substances as unreal appearances and rejects the conception of 
the transcendental Absolute. The Upaui^ads recognize the 
eternal as the reality* while Buddhism recognizes Lbe uon- 
etoml or imj termorient as the reality. The former recognise 
the reality of Being or Brahman, while the latter recognizes the 
reality of Becoming, Thus Buddhism is the antithesis of the 
philosophy of the Upani$ad$, The phenomena are real and 
moduced by their antecedent causes and conditions according 
to Buddhism which advocates the doctrine of Fiatrtyasamutpflillt 
or dependent origination which is a form of AMtfc&ryav&da. 
The phenomena are unreal appearances (vivurtaf of Brahman 
according to the Upomfftdf which advocate the doctrine of 
Vivartavida or Sathorajjavack- The cause is reai T but the effect 
is its unreal appearance. But according to Buddhism both 
cause and effect are real. The earlier L r paiu$ads reject the 
conception of transcendent personal God as the creator of the 
universe. Buddhism also rejects the conception of God. The 
tj>amsad& teach the fntihty of rituals and sacrifices and sub¬ 
stitute for them a religion of ethical purity and intuition. 
They stress the knowledge of the Brahman or the Atman, 
'That thou art* The individual 5-ou) is identical with the 
universal soul. The intuition of their identity is the means of 
release. Buddhism is a revolt against ritualism and ceremo¬ 
nialism. it preaches the religion of n httfis a and universal love 
and good-will, ft inculcates the purity of the heart, ethical 
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purity* and intuit ion. The Upoui^ads teach that ignorance 
(a-vidya} is the cause of bondage, because it is the spring of 
desire, and that knowledge of the identity of the individual 
soul with Brahman removes ignorance* Buddhism also holds 
that ignorance is the cause of bondage, because it is the cause 
of craving, thirst, or wtll-to-itve which is the root of 

all desire. The knowledge of the noble truths p right conduct, 
right coaceiitration T and insight eradicate ignorance and crav¬ 
ing. The Upani§nds regard individuality (up&dhi) due to 
ignorance as the cause of bondage r Individuality is due to 
manas, buddhi. ahanikara. the sense-organs, and the vital 
forces. Buddhism also regards individuality (upadlvt) or the 
five aggregates Ishnndhai or the mind-body-complex (nmi- 
rupaj due to ignorance and craving as the cause of bandage. 
Botli regard ignorance (avidyi) as false knowledge. But while 
the Upani^ds regard avidya a* knowledge of the permanent 
as the impermanent. Buddhism regards it as knowledge of 
the impermanent as the permanent. Both believe in ike Uw 
of Karma and transmigration. The tJpatri$ads believe in the 
transmigration of the individual soul (jivatmaul from one body 
to another. Buddhism believes in the continuity of the indi¬ 
vidual stream of consciousness and transmigration of the last 
rognitJoti {vijftanaJ to another body appropriate to its moral 
equipment. Though there are superficial points of resemblance 
between the L'patri^L And Buddhism, they are radically 
opposed to each other in their fundamental outlooks. The 
Opaxti^&da stress the reality of Brahman, the eternal Absolute, 
while Buddhism stress the reality of impermanent pheno- 
uiettri and rejects the reality of the permanent self and the 
eternal Brahman. The former advocate eternal ism and abso¬ 
lutism, while the latter advocates phenomenalism and philo¬ 
sophy of change and flux. Buddhism fr the antithesis of 
tpam$adic absolutism J 

IS„ and 

Hie SRAklgra and Buddhism both are pessimistic in their 
ptttloolc- Both hold that life is full of suffering, that ignorance 
is tile cause of suffering, that the saving knowledge which 
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destroys egoism or wdlvf duality is the caiiiw of liberation 
Both regard pleasure and pain alike os suffering because 
pleasure is always mixed with pain or a prelude to pain. Both 
regard liberation as total extinction of stifTering. Secondly* 
both recognize the constant changes in the world process and 
look upon the world ns dynamic. But the Sariikhya regards the 
impermanent phenomena as changes ot the gttgas, saitva, rajas, 
and lamas which are the eternal substances constituting Praifti* 
wink early Buddhism regards them as impermanent changes 
with jKcnnaiieiit demons of earth, water, fir?! and air under¬ 
lying them. Both regard the phenomena as governed by the 
la iv of causation. The Sfuiikbya I Sieves in Satkiryavida, 
while Buddhism believes in Pmtltyasanmtpada which is a form 
of Asatklryavida. Thirdly, the Sazhkhy* regards ignonan.ec 
as hOUniiscriminatiori between the eternal self (puni^J and 
prakjti and its evolute, buddhi in which it is reflected* while 
Buddhism regards ignorance as the false knowledge of the 
impermanent stream of consciousness and bodily processes as 
the permanent self, or as the delusion of individuality. Fourthly, 
Buddhism regards the group of the five aggregate? fskatidliai 
as the self ami rejects the eternal self, while the Smhkhya 
recognizes the reality of the eternal spirits iipurnsajL Fifthly, 
both rejeel the reality c ( God as the creator of the world. 
Both are atheistic Sixthly, both believe in transmigration 
The Samkliya believes m the transmigration of the empirical 
self (jivaj, or the self limned by the adjuncts of the sense- 
organs, mauas, fchadikira, and buddbi tHiann^ the imprcssEons 
of the previous d^eds, from one body to mother, while the 
trsmi'cendcntal self (puragai is not affected by birth and death 
Buddhism denies the eternal self and believes m the trans¬ 
migration of the last vijnana of Lhe stream of cagnitiims, 
modified by the impressions of the* previati* deeds from one 
body to another. Seventhly, the Saihkhya regard* bondage 
and liberation as apparent only* the eternal self {puni^aj being 
ever free and liberated because h i* transceudental. Egoism 
(abamkara] binds it to prakfti and entangles it in apparent 
bondage. The saving knowledge or discrimination between Lhc- 
etemal self fpurusa) and egobui, an evolute of pralqti, cuU the 
bond, and makes the self realize its intrinsic freedom Buddhism 
regards bondage and liberation as real- Egoism, the delusion 
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of individuality, the sen*e of T and 'mine 1 due to ignorance* s^ 
the cause of suffering and bondage. Ignorance can be 
destroyed by knowledge of the truth. But Buddhism empha¬ 
sises good conduct and hi anil purity (sola! along with con- 
qemmtioii {samadhtj and intuition (prajna)/ But* though there 
are important similar!tits between the Samkhya and Buddhism* 
there are important dissimilarities between them. The 
Sadikhya believes in the eternal imiLtbk Prakfti and the eternal 
mimutahk puttied*. But Buddhism rejects them both and 
reeogi 1 i 7 .es; tile reality of the impermanent series of psychical 
and bodily processes and the impermanent world process L 

19. Buddhism snd the Vflgo 

The Yoga argecs with Buddhism La pessimistic outlook- 
If holds that all is suffering to the discriminating/ that there 
is suffering, (hat ihtre is a cause of suffering* that Lhcre *s 
extinction of suffering. And that there is a way to stop B uff e tin g.* 
This closely resembles the four noble truths of Buddhism T 
The Yoga holds that empirical life (samsam) is suffering, that 
the conjunction of the eternal self (pant£aj arid prakjli in the 
form of buddhi due to ignorance (avidyn) is the cans; of suffer¬ 
ing, dint complete dissociation of the eternal self from buddhi 
i& the extinction 0 / suffering, and that discriminative know¬ 
ledge of the eternal self is the means <rf release. Buddhism 
also holds that ignorance (nvidyaJ which generates egoism and 
thirst (tf§p) for the continuance of individuality is the eau?^ 
of bondage, and that it is destroyed by right knowledge. 
Secondly* the Yoga concentration (sajrnadhi} in its different stages 
closely resembles the Buddhist Jilin a of four kinds. The terms 
‘sauicom’ 'mrviears 1 * 'savitarka 1 , and i mrvitarka\ and sama- 
patti occur in both. Thirdly, the Yoga ethics of non-killing 
Uhiriis.il. truthfulness* non-stealing p sex-restraint, and non- 
covetousness (yam&) which arc universal and unconditional 
duties (sarvahhtttimji mahiivratn} obligatory at all times, in 
all pieces* under all circumstances corresponds elosdy to the 
Buddhist ethics/ Fourthly* the Yoga e thic s of friendship 
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'iiiuiitrsj for all creative, joy tmuditaf for the virtuous, com¬ 
passion {karugif for the distressed, and indifference (uj>ek$ai 
to the vicious exactly corresponds to the Buddhist ethics of 
sublime meditations (brail m&viharai.' This is the common 
feature of Jainism, Buddhism, and the Yoga. But the Yoga 
ethics is ascetic, while Lhc Buddhist ethics advocates the 
morality of the middle path itctween asceticism and hedonism, 
self-denial and self- indulgence. Fifthly, the Yoga utilctions 
(kies*) correspond to the Buddhist defilement.' iklesa). 
The terms f Citta* and ’Niiudha’, 'impermanence’, ‘impure*, 
■miser, ’, and ‘nol-self* stecur in both systems. Both recognize 
the necessity of the five qualities of faith Lsrnddhaj, energy 
Ivlryal, recollection {smfti), concentration tsamOldhil, aud 
intuition iprnjnij for trance. 5 

Bui iher- ure fundamental dissimilarities between Use Yog* 
□ih! Ihjddhism. First, the Yoga believes in God, the eterruil 
souls the eternal prakrti undcrlyim* xht phcm> 

nieim of jiMutc- But Buddhism ttjtcb all tht-e eternal reclines. 
IL recognizes ilit: reality of imjwiiitaauil qualities (dhammai 
ur pbeuomeiia p mental md physical. Secondly, the Yoga 
iidvffcite; u’hich rcgnrtLs effects as ittoh 1 l fications 

sjmt inimuf i of the permmtem substances* ?;srta F raios. and tuinas* 

j Bi Hhlhm n advoogtes Fnifftyssanuitpada or Asatfeikiya- 
tiiib whidt regard i effects as non-extent in iheir causes and 
conditions by which they are produced. Both give a dynamic 
view of the world J 

30. Buddhism ^ nd Jmnism 

There are great similarities between the Buddhist ethics 
and the Jaina ethics. First, both inculcate the universal and 
unconuitional duty of diiHisa or non-killing and non-injury in 
thought, word and cW. Both enjoin truthfulness, non-stealing, 
<ex-restraint, and non-covetoteness. Both lay down rules of 
morality for lay disciples and monks and nuns. Both enjoin 
universal good-will anil friendship for all creatures, compassion 
for tiic distressed, joy for saints, and indifference to vicious 
arsons. Both enjoin meditation on the impurity of the hotly 
tmd the irttpermanence of the world. Both enjoin meditation 
and concentration- Bm Jainism is ascetic and enjoins severe 
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^nances and misteiStiea, while Buddhism preaches the morality 
of the Jneatt bttwven self-indulgence and self-mtsrtification, 
though Buddha preferred the life o! a monk to dial of a hnuse- 
hcjlder. He ridiculed the Jaina* who practised severe austerities* 
Both Buddhist and Jainn ethics speak of ^asrava* and ■samvBjtf, 
and emphasize the need of unruffled calm and passionlessaess 
for liberation. Secondly, both repudiate the authority of the 
Vedas, deny the existence of God. and recognize the self- 
existence of the world which is without beginning or end 
Thirdly* both emphasize the Law of Karma and iransmigraiioU' 
Out Jainism has a materialistic conception of Karaa, while 
Buddhism has a psychical and moral conception of Kortnev 
Jainism believer that bodily, verbal, and menial act* produce 
subtle Jtarma-matter which envelopes the soul and product 
retribution. Buddhism believes that they produce impress* oats 
in the smrana of ccinaciomu^s and hear fruits, Fourthly. both 
give a dynamic view id the world. Fifthly* both are religions 
without Ckd Both are religkins of self-help 

But there are fundamental diderence-:, between the ontology 
of Jainism and that of Buddhism, Jjunisni believer in the 
eternal souls fjtva). while Buddhism rejects them. Buddhism 
believes in Asatkiiryav r uda h while Jainism believes in ^atkiirya- 
vsda or I 3 ani?§mnv r lda. Buddhism believe in isn|>ermai]eEit 
qualities (dhsmtna) only, while Jainism believe- in permanent 
substances which art? partly different from , and partly identical 
with, their qualities and modes. The Eliiddhist mrvikpa is id- 
dtrserihahle and ineffably, while the Jnina mok^ b the 
ummsdence of the eternal sou! attended with infinite bliss, and 
infinite power. Thus early Buddhism is more radically opposed 
to Brahmanism than Jainism, though both reject the authority 
of the Vedas, the supremacy of the Brahmans, hereditary caste 
distinctions, Vcdic rites and animal sacrifices, and deny the 
existence of God. Jainism believes in eternal wills, while 
Buddhism rejects them and believes in imjxsnnatujiu streams 

of COUS<dOllSIHKS. 

£1 Buddhism and MaUtulism, and Scepticiim 

In tlm PMi cation, ihe materialist, Ajiin Kesa Kamhak. 
Uic fatalist* Makkhali Co^ila, the in activist* Phrpa Easyiipa* 
the etetnaiist r Praknirldlia Kntyayuna. the sceptic* Sari Java 
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VekfpsipUtta and the relativist, Nignotfia Nataptttta or Jams 1 
are mentioned. Buddha criticises their doctrines. Ajitu is a 
materialist- He holds Lhat a living body as composed of the 
four elements* * earth, water, fire, and air. When a person dies, 
earth returns to earth, water to water, fire to fire, and air to 
air, and the sense-organs pass into space. There is no future 
life. There is no survival of individuality after death. Good 
and bad actions bear no fruits. Gifts and sacrifices are fruit¬ 
ier. There is annihilation: on death. Wisdom avails not to 
prevent it. There is no true birth, from father; or mother p 
or super-natural. There is no heaven or hell* Ajita L> a 
Materialist and annihilation ist. iiss doctrine resembles that 
of the Lokciyatas, who held that the soul was identical 
with the body.* Tbe view of Ajka is made- more clear by 
PSyasi who bolds that the soul is not mj entity distinct from 
the body. The sword is distinct from the sheath, and they 
are perceived as distinct from each other, Bui the soul is 
never perceived ns distinct from the hotly. There i' no future 
life m rebirth. Actions hftve no results, There ts annibifi/nm 
on death.* Buddha** attitude towards materialism has been dis¬ 
cussed. Buddha believes in the soul as the mtod-J^y-complex* 
good and bad actions and their fruits, future hie and rebirth. 
He is not a materialist. But he regards the question whether 
the soul is identical with or distinct from the body m indeter¬ 
minable (avyakfta.fi 

Makkkali Gos&ka of the Ajivika or Apvakn school is a 
Fatah si or detenntnist/ He holds t!iat the world is governed 
by necessity. Fate determines everything. There is no powif. 
force, or energy in living twangs. They art- rigidly governed 
by fate. That which is to happen, must happen ; that which 
is not to happen, cannot happen. All things an* unalterably 
fixed and determined by fate, Hvery Jiving: being lives, acts, 
enjoys, suffers, and dies in the manner in which it is destined 
to do so.* The parity and impurity of mind are uncaused. 
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They are not dtrurmmed by causes. Men become pare or 
impure without any cause. There is neither increase nor 
decrease* * neither progress nor decline.' Buddha glioma explains 
Gosala*s view as naturalism (svabhavuvada). Nature means 
the inherent nature of each thing- livery thing is determined 
by its own inherent nature - 5 No act of penFiiice or righteous- 
ne^i can counteract the force of destiny nr nature,* Buddlm is 
a i^iimch advocate of freedom of the will ; he holds that man 
can make or mar his fortune by free moral efforts • lie believe* 
in future life, transmigration, and uirvwpn which entirely 
depend upon our free volitions and actions. He advocates 
eausahsiii (heti:jviuk) and holds ffmt M phenomena are pro¬ 
duced by their causes mid conditions. He rejects iittii-cnusaltsm 
[ahetuvMa] nr natural:>in fsvabhavavstdnS. 

Puraa Ei^jrapa is an advocate of in activism {ukiiyuvadu} 
or non-action. The sou! ls passive (ni^kriyal. It neither acts 
nor causes others io act Good and had actions do not affect 
the soul. Good actions such as act-! of charitytacrifhv*, and 
the Like bring no merits, Usui actions such as killing all 
creatures. ofiptcMion, mcl the like bring no demerits/ Ibid dim 
charge* Piirrm K asyapi* with the doctrine of fortuitous origin 
(ndhicca-sannippadaii 01 acddcntaHsm qs contrasted with his 
doctrine of dependent origination fpnpccasarmippada). He 
describes him also as a non^causaJist (dhetu-apaccsya-vfidln)/ 
According to aceiJeutalj^tD. something comes out of nothing* 
whereas according to tin: doctrine of dependent original ion. 
nothing conits out of uolhing. Ur. Ktjitii opines that Purya 
Kilsyapa'a doctrine is dearly fatalistic/ Fatalism as implied 
m the passive nature of tlie sent Buddha is emphatic on the 
free volilions and actions of the self by which it can reii|> good 
or bad fruits. Pitrna Osyapa is an inactive st (stkriyav sUthi I and 
tttHieai^afct (ahetuvlidin^ whereas Buddha is an activist 
■'kriy;LViiflinl and causaiist ( belli vMiqi. In activism is subversive 
of morality. 
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Frakruddha Kstyayana hoick tliat there are seven penns- 
newt elements* esrtli. wafer, £3xt\ air, pleasure, pain* and sonl- 
Plea-uiv and pain arc the principles of change. He also believes 
in subtle elements or atoms and pores in organic bodies He 
denies the void. Actions Ifcar no fruits There i> no slayer 
or cause, of slaying- 1 Buddha Interprets Kltyiyamk doctrine 
as cternaJism, since the dements are dental,and imperial alik 
They are neither created nor caused to lie created He con¬ 
siders Katyayanak doctrine to be a doctrine of non-action 
(akriyavLida), since the elements are combined and separated by 
pleasure and pain, and there is no freedom of the will or voluntary 
action. There is no act of hilling or hearing or instructing. 
In activism fakriyav tidal cuts at the root of morality/ Or Keith 
thinks that Katyfiyanuk doctrine ls T in effect, complete 
fatalism. 6 

Sanjaye Yelifthipiitfa is a sceptic, He refuses to asseii o: 
deny imy form of the four possible propositions : A i? B j A 
is not 11 ; A is iKith B yjid not B ■ A is neither B nnr not B 4 
Buddha calb him an ed-wriggler given to equivocation and 
wriggling "We neiLlier know the good nor the evil a* it 
really is/ jl The future life, fruits of actions, the liberated 
person* and gods are unknown and unkuowahlo. Whether they 
arc. or whether they are not* or whether they are and are not, 
of whether they are neither is unknowable.* But Buddha urge', 
that right view is necessary for the extinction of suffering. 

The Jains leader, Nlgantlia Natuptttfca, forbids drinking of 
unstrained water because Et is full of minute living Ewings, 
forbids the commission of all sins, claims to he sinless by for¬ 
bidding the commission of sin.% and is eoidtnuiJy engaged in 
prohibiting the coniiuiriioti of sin? Ht stress penances and 
self-mortification. He claims to be omniscient/ Buddha con¬ 
demns self-tortures end asceticisni. He stresses purity of the 
mind and conquest o£ greed, hatred, and delusion He prescribe* 
file middle path between self-mortification and self-indulgence. 
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The Jama accuses Huddlva of hedonism, while Buddha ace uses 
the Jaina of rigorism sad asceticism . 1 Thus liuddJm refutes all 
Lite cmtemporary thinkers of Lhe opposite schools, f But he is 
not a philosopher. He does nol give a system ot philosophy. 
He Ls p. founder of a new religion based on sublime morality. 

22. Rtfligtfff 

Buddhism is a religion without God like jainism. It 
believes in transmit ration and future life* though it doe* u-"< 
believe in the permanent sdf. It emphasizes the Law of Karma 
or moral causation. It aims at the extinction ot suffering by 
extinguishlag craving or desire. It aims at inner and outer 
purity of hie, the purity of the heart, and the purity of external 
conduct. It rejects rites, ceremonies, sacrifices, and penances. 
It stresses, hk-_ jainism, the ethics of ahiihsi, non-injury in 
thought, nurd, and deed. It enjoins extinction of egoism 
and ignorance. It aims at enlightenmenl and nircipa on earth. 
Nirvana is insight, | eace p ^nd selfless will. Buddhism is j 
religion of self-help, Uhenuiou does not depend on the grace 
of God, It has to be wrought by one's own moral efforts. 

Buddhism admits the reality of Brahma, Tndra, and other 
gods. But it makes them subject to bsrtli and death. They 
are subject to ignorance and passions. Buddha is greater than 
gods. Buddhism brieves in heaven and hell. Righteous actions 
lead to heaven. Virions actions lead to hell. But nirvana can 
be attained by complete extinction of desires for earthly or 
heavenly happiness, [t is above heaven. Buddha emphasis 
LhtX.au {Bh.mumii lie turns the wheel of the Law (DfaTfima> 
cakkat which is irresistible, He lays the foundation of the 
kingdom of righteousness . 1 

Buddhism is catholic. It is open to all nations, races, 
castes, and creeds Buddha says, "Know, Yusettha, that lfrom 
time to time l s Tat ha gala is bom in the world h a fully 
Enlightened One, biassed and worthy, abound iop' in wisdom 
and goodness, happy. With knowledge of the world, tmsnr- 
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passed as a guide to erring mortal??, a ieucher of god^ and 
men* * a Blessed Bnddha. He, by himself, thoroughly under¬ 
stands, and sees, as it were, face to face this universe — the 
world below with all its spirits, and the worlds above, of Mira 
and of Brukma—and aU creatures, gods and men, he then makes 
hb knowledge known to others. The truth does he proclaim 
both in its letter mid spirit, lovely in its origin, lovely in its 
program lovely in its codhiimrmuion: the higher life doth he 
make known, in all its purity and in all its perfectness/ 11 
“Subdue thy doubt about rue, have faith in me h O Brahman a, 
difficult to obtain is the sight of Buddhas repeatedly. I#i Faith 
uiid reason both lead to salvation - Rational conviction, &df- 
coutxol, and moral purity are essentia! to it. Buddha doc^ not 
grant liberation tq men, but he teaches them the way to achieve 
liberation, 

Buddhism is a rational religion. There is no secret in it, 
Buddha does not make any distinction between esoteric and 
exoteric doctrines. He denounces all secret doctrines. 
Scciecy belong- to false doctrines and occult priestcraft. The 
religion of Buddha chines by its tight . 1 It is the negation of 
mysticism. Buddhism is a religion of individual freedom and 
endeavour. Buddha says. 4t O A nan da, be ye Eami^ unto your¬ 
selves. Be ye refuges to yourselves. Hold fast to the DkaJiunu 
as a lamp- Hold fast as a refuge to the Dham mu Look not 
for refuge to any one beside yourselves/' 

Buddhism is a missionary religion. The gift o£ the 
Dhauuno is the greatest of all gifts "Go ye. O Bliik^us, for 
the benefit of the many, for the welfare of mankind, out of 
entupassion for the world Preach the doctrine which i& glori¬ 
ous in the beginning, glorious in the middle, and glorious m 
the end. in the spirit as well its in the letter. Proclaim to them 
a life of holiness They will understand the doctrine and accept 
it/* These words of the Mister inspired his followers to spread 
the religion far and wide/ 

Iii course dt lime a schism took place between the Hina- 
yam and the Mahayana which ditier in many respects First, 
tlie JHnayaua is ounservalive, whereas the Mahayana ts catholic 
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and progressive* Secondly, the former regards the Buddha as 
a historical person* while the latter regards the Buddha as the 
trauscendentali etemnL and absolute, who savts fill beings 
through his triple body (trifcayal, DharmakSya, Sambbogikaya, 
and NinnEtjaka)^. Thirdly, the former believes in one Buddha, 
the historical Gautoma. while the latter believes in an infinite 
mun her of Boddhbattvus who take a vow to attain perfection 
and liberate all sentient creatures. Fourthly, the former aims 
lit the allflinmem Of Arhathnod or individual liberation, white 
the latter aims at tlie attainment of Bodhisattv&hood to liberate 
alh The former aims at individual liberation, while the latter 
aims at uni versed liberation. Fifthly, the former believes that 
one person attained Buddhahood, white the tetter believes that 
all may attain it because they have the Buddhjimatttre and 
desire for enlightenment iRodhij. Sixthly, the Former opposes 
nit vans to sails Buru, while the latter believes Itiat samsira is 
not the negation of nirvana which has to be achieved in and 
through saihsara. The former emphasise? the monk's life qf 
rcuiiiieiatkm, while the tetter emphasizes Ihe life of a house- 
holder Seventhly, she former looks q^iosj suffering as som-e- 
thing to be escaped from, while the tetter regards it as a means 
to liberation. In the Mahay an a* the Bodhisatrva voluntarily 
and joyfully Undergoes suffering for the liberation of all beings. 
Eighthly, the former regards nirvana as cessation of transmigra¬ 
tion, while riie tetter records it as transcendental experience 
of Sffnyata. The former considers it to be j negative state, 
white the latter considers it to be a positive state. Ninthly, the 
former stresses abatentfoii from evil k white tile hitter stresses 
cultivation of |jeriwtion* (pftraimth^; and dnttuj -rosirive good 
to others. The former ^ negative and self-centred in out- 
hxik, while the SjU^t i> positive and altruistic Ld outlook. 
Tenthly K the funner is realistic, whereas the tetter is idealistic-. 
'Pile former believes in the reality of the external world and 
individual minds or streams of consciousness, while the latter 
believes in One Mind. Abyavijilam. which constructs the 
imaginary world. Lastly, the former lieheves in the mtpemia- 
uuijt'e of ;iil phenomena, physical and mental, ivJiiJe the tetter 
believes in the ^Qnyatj or Emptiness, which is the non me non 
1 jetibid tire impmnanent j ben mu ena Plienoiucna are man i- 
fesUUtoiis of the nounivi-irii, Simyata, The !svi of change is 
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■mpreme in the world of phenomena or relativity. bnt Sunvstii 
h supreme in tb c world of Nirvana, which is above all relativity.* * 
■Hie Hiuayaiia religion is based on tie PiSli canon, the orisiua! 
teaching of Buddha, and jire^rves its monastic and rationalistic 
elements. The Malmy ii its religion possesses no canon, mid 
develops ft mystical end devotional religion. Hinayunn 
Buddhism is called .Southern Buddhism, since it flourished in 
Ceylon and Burma, Mahay ana Buddhism is called Northern 
Buddhism, since it prevailed in Tibet, China, and Japan 
The Hina vans and the Mahay ami resemble each other in 
the following respects. First, enlightenment is the goal of 
Buddhism. It non* at removal of ignorance and achievement 
of enlightenment. Secondly, the world is without beginning 
ur end. All phenomena are subject to the law of causation - 
There is no first cause. Thirdly, all is transitory, impermanent 
flow and flux. There is no Being There is only Becoming 
Fourthly, there is no permanent Ego or Self. There is <july 
an impermanent stream of cousaotisucss. Pi ft illy, the Law of 
Karma governs moral phenomena. Sixthly, tra nsmi gration L 
due to karma. Actions in empirical life product kantiu 
Transmigration Leads to suffering. Seventhly, ignorance is tin. 
cause of suffering. Lastly, the Eightfold Noble Path and the 
perfections (pfiramitls} destroy ignorance. 5 

The MTri:iy ibn:i is called Thera vlido or Sthaviravada, or the 
doctrinc of die Elder-;. It is the small vehicle, tt can carry 
a few to anlv nttoB . The Miltnyima Ls the great vehicle. Tt 
large enough to carry- all to salvation. It ivss developed 
out of the doctrine of tin Makijafigikar. They coined the 
word Bodfiisattvsyajin which soon became MahSyans. They 
hinted at the idea of the Bmldhu-irature in all and it" flowering 
in Enlightenment. The Mahasaigjtla Hnddltology wan deve¬ 
loped into the htahaynnn idea of Triple llndy (trik5ya|. 
Universal solvation is the kernel of the Mnhayann religion 
Idealistic Tnotiism is its philosophical foundation. All arc 
governed by causation. Mind, is the origin of nil causation. 
°M-nd, Buddha, and Being', ore one."’ 

The Ilinayaniitj lidicvcd in the historical Buddha who 
attained liberation in ilii» lift The Mahisangikaiv conceived 

- *1 J, ^oinLi - ,tradiirJtifl llMit. [i|< ! ! -l? 
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vf the Buddha as iupnummdnjtc and transcendental The 
Mahiiyanists believed in the Triple Body ttriknyal of Buddha : 
Dhamiakayn, Law-body, ot the Absolute, immanent La ail 
beia^a ; Ssmbbogakaya, Bliss-body, or God ; am] Nurtmtiakhya. 
1 ransfortdation-body, Divine Lncamalivu, A vatiira , the histori- 
cal Buddha. TJie Dliarraakayn is the transcendent Absolute. 
It is Hie permanent, undifferentiated, all-conipreheitdiiig Truth. 
It is the Noth) of all existence, la the Awakening cf Faith 
it is the Absolute Truth, the eternal, the blissful, the pure, 
the immutable Truth It is Suclmess (Tasharai, It is the 
1 arhagatabt womb iTflthagatftsarbhal, the source of all indi¬ 
viduals endowed with love, compassion, and selfless will fu 
the Lankavalam it is the transcendent reality from which all 
beings derive their existence, It is the Absolute Truth, the 
transcendent Dhanam, which constitutes the essence of Buddha. 
Phe Dhamiakaya is also called Svabiutvakuya, since it abide* 
in itself with its intrinsic nature. The Mndhyawika regards 
the Dhamiaknya ns ike Siinyn, the transcendent reality. The 
\ o^iicara regards it ns the Absolute. In Inter MahUydna the 
Dkannakaya is [*rsoni£L‘d us Adi-Buddha, the Supreme Being, 
whose power (saktii is Prajuaparamita. the highest wisdom. 
The Sauibhogaknya is the Bliss-body in heaven. It is persona] 
fled who It-,tches the Bcdhisattvas. It becomes Niiruayakfiya, 
Transformation-body, for the benefit of common |ieople, 
Human incarnations or historical Buddhas are the Xinn&pa- 
li:iya. ] The Dharmakaya is the Absolute Truth (pitmmiirtha* 
If is manifested as Sambhogakaya, Bliss-body, in heaven to 
celestial beings. It is manifested On earth as Nirmupakavu, 
Transformation-body, to human beings. The Dharmakaya" is 
.ho ALfolutc, 1 he &ara hhojjakayu is God- The Xirmanakfiya 
is Avatar a, Every individual can attain Buddluihood, Aniitibha 
Buddha rule? over the heaven Sukharatt. The historical 
1 liiatamfl and the Bodhisattvn AvnlokiteJvara are associated 
with him. The Tnthaguta reveals himself a* an earthly Buddha 
out of love for men to lead them to salvation.’ 

The Maboyaita lays the greatest stress on the conception 
of Bodhisattva. A Bodhisattva is a future Buddha. All human 
lMan|f> arfc fl,lute Bodhisattva*. The Hmayanists taught their 
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follows to become Arhab through enlightenment. The 
Mnhay tlni^ t^ taught their followers to become BodbkattvflS 
and tend humanity la Liberation through tmlighlerLmtuit. A 
Bpdhisattva rakes four vows to liberate alt beings to destroy 
evil pa&sious, to learn the Truth and teach it to otliefs, and 
to Lead all beings to Buddha hood. He must be full of Love and 
compassion (mnhakaru^adtta} for all creatures. He must prac¬ 
tise the perfections jparauiita$), Six perfections were recog¬ 
nized : geocTosity (ilana), good conduct <sTLil, patience tk^antih 
energy ivirya], meditation (dhyana) ¥ nod wisdom (prajfl&J- Four 
perfections were added later, device ttip&ya), resoluuuu 
(pra^id liana} k strength fljalnj, and knowledge (jnltiaL 

A Bodhtaattva passes through ten stages (bhumi} in Uta 
carter. The first is the stage of joy fpramuditaj ; in it he fetds 
joy because he devotes himself to the work of a saviour ; he 
realizes the selflessness (naira tiny a? of the sdf p and of other 
things : he realizes the Norm (dbanuata) as the common nature 
of them all Trie second is the stage of purity (vimalfil free from 
egoism nELti sin ; in it lie practises moral precepts* meditation 
fdhyana.l and trance j snmndhi ). The third is the stage of 
illumination (prabhikaril ; in it he practises bhfiwnls or sublime 
medications and patience Jind forbearance : he shines with, 
tolerance with people ; he shed* auger, hatred, and ddu^cui. 
The fourth is the radian! (arci$matl) stage ; in it he practise* 
die greatest energy in good actions and meditation. The fifth 
is tht invincible (sudurjayai stage ; in it he practises medita¬ 
tion on the four noble truths* which Leads to tmnaccntictital 
knowledge (prajpaL The sixth stage is called turned towards 
fflbhiumkhij k in it he turns to the chain of causation (pratitys- 
samutpada) and imsubsrantMity; he is right in race of 
S irvu^ii ; he transcends good and evil, and achieves transcen¬ 
dent purity ; he is now Arhat or BixUhsattva The seventh 
stage ta called far going (duranguma) ; he become^ an adept 
in all mean ol Leading other* to salvation 3 he feeb great com¬ 
passion for them, and help* Ilium in their trouble* ; ho seeks 
enlightenment which will enable him to effect universal sal¬ 
vation. The eighth stage is called immovable [acnlfr ; in it 
he attains supreme knowledge, transcend* duality of selfish¬ 
ness, knows all things as rooted in Suchness (Tathatab and 
tenches the Dharma to others. The ninth sta£e is called the 
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^ood (siudhurdati) ; endowed with the highest knowledge, he 
heroine* n preacher of ill* Law, and prepares die creatures for 
XirvAQu. The tenth stage is called cloud of the Law idliornia- 
incghaj ; in it he is enshrined in the heart of die DhajtnakSya, 
aetjuires the powers of a Buddha, and reaches the cud of his 
career.' The lOnsyatm and the MaliavAnn conceptions of 
li he ration will he considered in the nest chapter under meta¬ 
physics. 

flic rtiaiu Muliayana religious works arc the following ; — 

tji AitttahturikSprajmpimmm (300 A.D.) ; (2) Soniddhirdia : 
15) 5m rs* np<ip*<tbhaso ([rendered into Chinese in 420 A D-J ; 
(4) ffajracchfdika (rendered into Chinese in 401 AJX) ; 
(5l fJasubJiuiFiiraara (rendered into Chinese in 3QG A.D > , 
< 6J Sttddkawmnpu^aHka (250 A.D } , (71 Gandavruha (ren¬ 
dered into Chinese in 400 A.D ) ; (Si i-yvha (rendered 

into Chine*- in 270 A.D,) ; (ffi SMn^i^vuhu (100 A.D.) 

< 10 ' «'00 A.DJ. (Ui Bcdht^yavaidra , and 

t\2\ Sikf&muccdya (700 A.D t m 
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CHAPTER V 


Schools of Bitodhism 
L Introduction 

The Hmayana Buddhism gave rise to two main schools, 
the Vaibhaetkaa and the Ssutnimikas. The Mali ay aim Buddhism 
gave rise to two main schools, the Vogacilras and the Madhya* 
milras. The Vaibha^ifcas and the Saatrimtikas sprang out of Use 
8arvastiv^idiQh, The Sarvastividin* hold that everything exists. 
The dements (dharcmsl, mental and physical, arc real. The 
Yaibhl^ikas hold that external objects are real and perceptible. 
The Sautriiitnpio hold thiu external object, are real and in¬ 
ferable. The Yogacaras hold th&t externa! objects arc non¬ 
existent, and are mere cognitions (vijnSaaL The Mndhyamikas 
deny the alwolute reality nf external objects and subjective 
cognitions, and regard them as essenteless* bin they affirm the 
reality of the SunviL The £uuya is not void or noth jus?, but 
predicate k-s- Absolute* The Vaibhastkas and the San trim dfeas 
are realists. The YoglcSr&s Are idealists [vijnntia vidins). The 
Mudhyaiiilkaj are Sunyavadins. They Lire not Nihilists but 
phenomesalists and Absolutists. There wore many other minor 
schools among the Minay anisic and the Mahlyaukis. Treat- 
menl of them is beyond the scope of this work: An account of 
the four main schools, tht Vmbhasibi, the Sautrantika, the 
Yog&clra, and the Madhyamiha will be given here, 

The Themvnda or Stb&viraVada gave rise to a number of 
schools during the second and first century n,c. Its matii 
branch was known as the Hetuvfidms or Sarvasttvadins in the 
second century", The Sarvastivadiiis include the Vaibti£$ikas 
and the SantriintikBS. Vosubandhu i450a,ix1 wrote Abhidharma- 
ko$a* which is a compendium of Lhe VaihhiLsika philosophy 
He wrote also a commentary on it named A bfiid homiii k&te- 
bh&fya in which lie criticized some views of the Valbhi^ikas. 
He had strong sympathies for the Sautrtntika philosophy, 
and biter adopted the YogScani Viinanavada. The YiiifchagiVa 
school probably derived the name from Hbhdfij a commem- 
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lary on the dbfti Pharma. Rumlralfitn was the founder of the 
Saiitrantikfl $diooL The name was derived from the Sutras 
which were regarded as the authority. They adhered to the 
Sutras alone, though they accepted some S^rv^tivadiii and 
\ aibho$ika views, Ydsoinitra, a ^antrantika,. wrote a com¬ 
mentary on A bhidhariHtitkoSa named ,-1 JjJi idh nr oitnyakhyit 


2 . The Sarv&t$faadin t Ifti: raibJrnjriAu* and the 
Sauttdntika Realism 

The conception of dhstrma is the foundation of Btiddhist 
metaphysics. D harm as are irreducible dements. All things, 
mimai smd physical* are produced by the elements. All com- 
pound things are produced by the co-operation of a pluralitt 
iif subtle ^ ultimate, indivisible, and unanalysable elements ol 
matter . mind, and forces, these elements are tcchiiicflUv called 
dhnrmas Buddhism u-:>^r- ihc term in [ids unique sense, Hence 
ii is characterized by Stcherbalsky 2% Radical Pluralh^ (saihgha- 
tavidai The dements are realities ; all earnjH>und things art 
mere names denoting groups of separate dements. Every 
clement is a separiU- (pfthat) entity Thcrt i? no inherence of 
one element in another. Hence there is no substance apart 
from b* qualities, no matter beyond the separate sensible qudi- 
?,nd no soul beyond the separate mental qualities. Elements 
momcntkijy {k^aciikrd - they have no duration ; they 
in 1 lie present moment. The dements co-operate with one 
another (sadistytab Their co-optralive activity is controlled 
by the Saw of causation \ pratityasarnntpadah The world- 
process ]■> n process of combination of seventy two kinds of 
subtle momentary elements. Dlninua.^ proceed from their 
causes Ihctupralihava) and advance towards extinction (nirodhnl. 
I bey product the phenomenal world under the influence of 
igiiurauee UviilyA). ihey are appeased amt destroyed under the 
influence of enlightenment (prajM). There is complete stoppage 
of the process of phenomenal life in the case uf a Buddha. 
Hence the elements are broadly divided into suffering (du|jklml, 
c&u« of suffering (duhthasamudiiya, avfdys) mined™ 

1 in rod ha}, and cause of minetinn (miirga, prajMi. The world- 
process tends towards the Gnu] goal of total suppression. 
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Absolute Calm : all eo-uperetion oftbe dements becomes extinct, 
and is replaced by iinmislability £asarfislq~ta a tnrviL^. 1 * 

The S*ivisti™iins bold thai every thing exists. Matter 
and mind exist. Matter consists of elements. Mind also con* 
sis is of dements. Elements arc dhurmas. There are seventy 
five kinds of dharmas which constitute the whole of reality. 
There are eleven material compounds. Mind is one compound. 
There are forty six mental coin pounds. There are fourteen 
non-mental com pounds. There are three imcomponmlcd 
dharma-v They are ether fttcSsa) , unplanned destruction 
tapratisaiiikhyihiinxlbaK and deliberate destruction fprati- 
saihkhyinirodha) Ether (&&§£&} is an eternal! ubiquitous, 
ucittrial substance, Freedom from obstruction constitutes its 
lienee, h may be regarded as absolutely real space Aprim- 
^ithkhyanirodha is the essentia! nature of things as ever 
perishing wit limit cause or non^perception oi things due to the 
absence of the nece&sary conditions. PrattsatiikSiyanirodha is 
complete liberation from Ixrada^e which endures for ever, stud 
which is attained by enlightenment 

Met tor obstructs the ^use-organs. The atom i- the unit of 
matter. It is invisible, inaudible, intangible* and ua testable. 
Ii is indivisible. It is not permanent. Activity b its esseutinl 
nature, It is a centre of energy There are four kinds of 
atoms of general matter, They arc earth atoms, water atoms, 
lire □inniSp mid uir atoms Earth atoms have- hardness. Water 
atom-- have cohesion (sniugraha]. Fire atoms have heat Air 
atoms have motion ftrapa). There are special atoms of colour* 
sound, touch, and taste. The sense-organs ore made of very 
subtle translucent matter frfipaprasada). It is shining. It has 
no weight. It disappears at death, ritill it is atomic. There are 
five kinds of special atoms which constitute the five sense- 
organs. The atoms are imperceptible. Only the combined 
atoms appear in phenomenal reality. The simple atoms are 
regarded as transcendental reality 3 

The Vaibha^tka? recognise the reality of mind and 
matter. Mind is composed of elements Matter is com¬ 
posed of dements. There is no permanent soul Existence 
is either transient or eternal. Space and Nirvana are 
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eternal. The tlctikuLs of matter, mind, and fereei ate 
transient or phenomenal. The ^LcjnenL- ul phenomenal reality 
are past, present, and luture. The past and the future dements 
are as real as the present gue£. There are only four element- , 
earth, unter. fire* and air Earth hard. Water is cool. Fire 
is u’orniH Air i* mobile. Hilier n'aklsa} is not recognized a:*, 
an dement, External objects are real. They are aggregates of 
atoms. The atom has six sides. It [& invisible. inaudible, 
intangible, and unta stable. Ft is indivisible. Atoms cannot 
penetrate QW another. The perceptible atom (a^u) is an 
aggregate of imperceptible atoms {paramaiiuj, A distinctiDn is 
made between a saiiglultajjaramaijiu hjlJ a df&vyaparanin^Ur 
SamghitapammagH is the subtlest state of visible matter (rapa- 
- kandliQi Dravyapnrmniiriu has nothing of matter frw japan t.siM 
dmvyaral , it is iiu-void of parts. There ere eight tlruvyajjufa- 
!■«., earth, water, fire, and At. and snidl, taste, colour, 
and touch in the kltnadMtn. 1 

The Vdbhijttnj; criticise the Sauixantaka doctrine of 
lufentbility of evL-riiaJ objech. frnm their cognition^ as contra¬ 
dictory language (vimiMha bliihfa). If all externa! objects are 
inferred from their cognitions, then there are no objects of 
perception. There therefore no observation of invariable 
concomitance fvy-ipti} of the middle term with the major teim, 
which is the ground of inference. Hence inference is not 
possible. This contradicts all actual experience. The Santran- 
tika position is not tenable. There are two kinds of objects. 
Some are apprehended by indeterminate Exception |grihya) t 
and others are appfdimdtd by determinate perception (adhysM 
va&eyak ludetermiitate perception is free from conceptual 
eortstnictiotj (koJpanai, Determinate j>crception is perception 
wrought up by conceptual construction, which Ls therefore 
not valid The validity of inference can be tested by fruitful 
action. 1 he V aibhasikas recognise t he reality of external 
objects, and regard them as object^ of perception, 1 They 
advocate direct realism. 

1 he SautrantikaFi are representutionifib . They advocate 
indirect realism. They recognize the renlity of external object*. 
but they regard them as objects of inference an the following 
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grounds : (1) External objects produce their cognitions, and 

imprint their forint on them. The forms of cognitions are 
simitar to those of external objects* When cognitions come 
into being* their objects have censed to be, Present cogniiions 
cad not perceive past objects. Therefore external objects are 
inferred from their cognitions- The forms of objects are 
inferred from those of their cognitions. Cognitions are copies or 
representations of their objects, which are their archetypes. 
This doctrine Ls similar to representation! xm of Descartes and 
Locke. Just as we infer nourishment from a thriving look, 
nationality from language* and affection from Hurried move- 
meats, so kuowahk objects are inferred from forms of cogni¬ 
tions. The objects mould the cognitions without losing their 
nature, {2) Cognitions are formless ami homogeneous. They 
are diversified by their objects Different external objects 
produce different cognitions, and impress their forms on them* 
The internal forms of cognitions arc representations of the 
external forms of objects. We directly perceive eognitiuns. 
We infer external object* from their cognitions. If thepj were 
no objects, there would be no diversity ul cognitions, (3) The 
objcct-cngnitioiis appear at certain times only, while the 
subject cognitions are uniformly present. The A Lay a vijfiann 
is of t lie nature of iubject-eognitigns (ahumaspadaj. But the 
objuc±-cagnilions { pmv|ttivijMnaJ ate of the nature of "this" 
(idkmSsp^dn). The stream c-f subject-cognitions Ls uniformly 
present. But the abject-coelutions appear and disappear at 
certain tinier. Therefore they must be produced by external 
objects, (41 External objects exist and produce perceptions of 
colours, sounds, tastes, odours, temperatures, pressures, pleasure 
and pain. Perceptions are produced by external objects, which 
are the basic condition [fikmbana pratyaya), Lhe immediately 
preceding cognitions, which art the antecedent condition 
(samauautam prfttyaya), the concomitant condition fsahaklri 
pratyaya], for instance, light in visual perception, and the 
sensensrgniss, which are the datnimant condition fiidbtpati 
pra tyaya}. 1 

The Sautontika criticize-’ the Yogicana Vijfifiiiavada m the 
following manner. The Yogacara denies the reality of external 
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objects, and ranees them to cognitions (viiftikml. This position 
is dot tenable, (1) The Vu^acaru argues that an external object 
bluej and its cognition cognition of blue) are 

invariably perceived at the same lime. The external object 
can never be perceived apart front its cognition. So the object 
is identical with its cognition. But this argument is wrong. 
*'A sensation and its content are necessarily experienced 
together. The sensation is the experience of its content. But 
this does not prove that sensation is identical with its content, 1 * 1 
(3) The object is different from its cognition, Tire cognition 
is internal (untarmukhal or subjective, while the object is 
external fbahirmiikhai or objective, The object Is indepen¬ 
dent of its cognition They cannot a] w&y? be referred to the 
same time anil she ame spact, Therefore they are different 
from each other (3) If the object were mere cognition. it 
would be apprehended ei> T {aliamh and not a* 'this 1 (idam). 
But a blue object is never perceived a** n ! am blue*! hut as 1 this 
is blue 1 . It is ^iven 1 , It h not-self. It is not a mode of the 
seif. (4) The Yogaefini argues that an internal cognition 
appears to be an external object owing to illusion, though it 
does not exist. The distinction of cognition and object is 
illusory'. Cognition alone is xeaL fr is. in reality, distinction- 
less. The Soutrantika urges that if externa] objects are abso¬ 
lutely non-existent, an internal cognition cannot appear to l>e 
an external object It wouM be as absurd as to say Was si - 
bandhu looks like the son of a barren mother/ The illusion 
of externality pxt^oppoe^A valid knowledge of externality some¬ 
where, The sense of externality can never be derived from 
mere subjective cognitions. -(5) The Yogseara argument 
involves mutual dependence (atiyonyaaniya) * The Yogacarn 
argues : The object is identical with its cognition because the 
appearance of distinction between them is Illusory T Again, the 
distinction between cognition and its object is illusory because 
they are, in reality, identical with each other. The argument 
Involves vicious circle. (61 External objects are actually per¬ 
ceived by ns We undoubtedly perceive them, and react to 
them. We pass over the cognitions of external objects. So it 
is wrong to argue that internal cognitions appear to bt external 
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objects. (7) The Yogaeara argues that a variety o! object- 
cognitions is due to the variety of impressions (visaniil within 
the stream of cognitions The instinctive roots or seed-paten- 
Unities of ignorance imbedded in the AlayavijiUtaa from begin- 
ningless rime generate a variety of perceptions of sense-data. 
The beginningkss uninterrupted stream of impressions of 
difference is the cause of the variety of perceptions of difference. 1 
Bm impressions (vasanfij can produce recollections only. They 
cannot product; perceptions of external objects. The series of 
the Alnyarijliana in an individual Is always present. The im¬ 
pressions are deposited in it. The Alayavijnana or the receptacle 
consciousness with the impressions being always present, the 
I^srceptions of objects would be always present. But, in fact* 
object-cognitions appear at certain times and disappear at other 
times. Therefore they cannot be generated by impressions.* 

The Sautriintihas affirm I be reality nf external objects com¬ 
posed of atoms. But they do not admit contact of atoms with 
atm another. Atoms are panless p and cannot therefore come 
into contact with one another. If atoms touch one another* 
they would interpenetrate one another* and would not be able 
to increase the dimension of their aggregate. Vasumiira says, 
"If the atoms of which the objects are composed could really 
cotoe into contact* they would be existing during the next 
moment I K Every atom being momentary, its contact with 
another atom is impossible because it would take place in 
another moment* Bhadanta says, "There is no such thing as 
contact. Contact is only a nmne for the dose vicinity of two 
apparitions. trl 

Xagas&mi argues that time is due to ignorance. For the 
enlightened there Is no time. For the nncnlightsncd* whose 
disposition* (aamskfirii) have not borne fruit and been dissolved, 
there Is rime- There is continuity between the present, the 
past, ami the future- The Sqmwtivldios maintain the existence 
Ok the past, the present, and the future. The Vibfmjynvidins 
maintain the existence of the present elements and those past 
elements which haw not yet produced their results* and the 
non-existence of the future elements and those past elements 
which have produced their results. The Vaibhihjikas maintain 
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tbt «dstcac< of the past, the present, and the future The 
elements which have produced their effects are past. The 
clcmentt which are producing their effects are present. Thu 
elements which have not yet produced their effects :.re future. 
1 hv {'iiit, the present, and the future are real. Ji the past were 
not real, actions done in the past could not produce their fruits 
in the present. The canon recognizes merely origin and destruc¬ 
tion, or origin, decay, aud destruction. The Vaiblifigthas re¬ 
cognize origin, existence, decay, and destruction These four 
moments of existence, which arc considered as four kinds of 
lorces, combine with the essence of an entity, and produce 
their impermanent manifestations The Sautrantikas contend 
rtint the VmbhS^ika doctrine involves the heresy of eternal ism. 
They deny the reality of the past and the future, and affirm 
the reality of the present alone. They maintain that there is 
no distinction between an entity, its efficiency or productivity 
and its apiwariuice. Entities emerge from non-existence - thev 
exist for a moment ; then they disappear They are momentary' 
momentary entities are capable of causal efficiency. Tin- 
present alone is real. The past ami the future are unreal. "The 
future was not real before becoming present, and the past 
was not real after haring been present/’ 1 Hence the present 
moment alone is real.* The Sautrimtitas developed the doctrine 
of impermanence (anityatvaj into that of momentarily 
b^imkatvaj Every thing is by its very nature perishing. 
There is no cause of its destruction. It exists for one moment 
only, aod then vanishes. 

.. Thr ‘ Sthaviravadins considered akstsa to be a material deri- 

23** *52 ***?!** * 35 unc3t ^ d and tmproduced. 

Tthl T% l X? Pt J C b> ths but perceptible 

. the mind. Akain ls described in another i^jge as infinite, 

E2r ltnl ~rablc, incomprehensible, resting upon 
nothing and unobstructed by anything The VaibhiS^kas com 
' Il ‘ akn ^ to ** unconipoiuided {flsarfeskrta). It Hoe-, not 
obstruct auytbmg. Nor is it obstructed by anything, It is no t 
mere abduce of obstruction. It is a positive entity It is fl(rt 
percephble. It is inferred from non obstruction faufivarapa) of 
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other dements. It is eternal p immutable, md under! vative* 
The Seutritatias also consider ether or space to be unconditioned 
and eternal. 1 

The Vaibha^ikas consider NErvIpa to be a positive state 
of existence io which all passions have been completely 
extinguished* and the chances of the re-appearance of miseries 
have been eliminated. They regard ether or space (akasal, 
yan i mfTha mid apratisaiiikhyaiiirodJia as uncam- 

poiuxded (asaihskrtu) and eternal dements. PraUtarhkhyi- 
nirmlhii is the dissociation of the demerits from the impurities 
caused, by enlightenment (praiis;iriikhyaj and the consequent 
iton-p™liictiaE of their effects. It is also the dissociation of the 
mind from the ins purities of affections and passions caused by 
enlightenment. It is a positive state of Nirvapa which is 
eternal and manifested by jmre enlightenment. Apratfeaihkhya- 
airodha is complete non-emergence of impurities and miseries 
by the complete removal of their causes and conditions, 
especially of syiioranec £ avid yah It ts the complete extinction 
of Lhe causal efficiency of the dements, and non-production 
of their effects It is nun-perception of dhanuas caused by the 
absence of conditions, and not produced by euli^htenm^jst. 7 
The Vatbha?ikas maintain the existence of two kinds of 
dements, the one representing their eternal nature {diimnna- 
svnbhftvnb and the other ft presenting their momentary mani¬ 
festations in actual life (dharittabik^yA}. "When all mani- 
festnrionfr are stopped, all forces extinct, remains the lifeless 
residue. It is impersonal, dental death, and it b a separate 
dement, a reality, the reality of the demeats in their lifeless 
condition, This reality is very similar to the reality of the 
Sfiiiikhya's undifferentiated matter {prakyri) m t it is eternal, abso¬ 
lute death .*** Both kinds of nirodha axe uncompounded 
(asaipskrta), uiicunditioital, and eternal. They ate not products 
of other dlmnnas. They ore not causes of other dharma.^. They 
are neither causes nor effects. Kirvapa b absolute annihilation 
of all the eontpcnuided dhartnas ^f^amkkjindhaimaL It b com¬ 
plete dissociation of the dements from wc another without any 

1 W- 2?h -SS; Att. p f 5. AKV, h i 5, pp. 15-17 ■ IIP,, pp. 
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chance of their combining with one another hi future and pro¬ 
ducing individuality and phenomena! life. The Saufcrantikas, 
unlike the Vaibhn^ik^s, reject the reality of the eternal elements* 
and admit the reality of the momentary manifestations only. 
They consider Nirvana to be “the absolute end of the mam- 
featatiems, the end of passion and life, without any positive 
counterpart- Nirvana means only the end of tike process of liEe. 
Without any lifekss substance (dharmaj as the residue or the 
substratum in n i hich life ha& been extinguished, 5 GapratBH 
describe Lhe Nirvana of the Sautrintiki^ as the absolute cessa¬ 
tion of the itreatn of consciousness induced by constant medi¬ 
tation on the soullesf-niK-i of all phenomena. 2 The Smilrantikas 
consider asluhskflii dliarmns as negative. 

The Vaibhli^ikEL^ enumerate six kinds of causes : (J) the 
efficient cause (k~irayah.jtui ; (2s co-operative causes Jsahnbbu- 
lietu? . <3J allied cau^e (sabbS^ahtrtal ; (4i united muses isampni- 
yuktflhetul ; (5) omnipresent causes (sarvatragahetui ; (Gi and 
causes o{ fruition: (vipnkahetu) When visual consciousness, 
arises on account of contact oi the eyes with an object, the 
eyes are the efficient cause of the consciousness. When right 
knowledge is attained by the three paths, with which arise fesj- 
ktfib determinate perception, and volition, these are Xht co¬ 
operative causes of ihe right knowledge. When a m*rstin k 
endowed with faith, watchfulness, non-covetousness, and other 
virtues and attains purity through them, they are the allied 
causes of purity. When a per^Km knows that his faith is based 
on knowledge, his knowledge is the united cause of his faith. 
VAbcn a person k false views affect all his bodily, verbal, amrl 
mental actions, which lead to evil states, his EnUe views arc 
the omnipresent cause of hte evil states. When an effect is 
due to one's post karma, it k called the cause of its fruition/ 
The ^autrantikss hold that all things are mtnutiiiiiiv and 
perishing by their very nature, which depend on their causes, 
and exist by virtue of their dependence. "‘Causation is nece^ 
mry succession of determined effects ; its dependence constitutes 
the whole nature (dhftnpati), su elm ess (tathuta), of things ; 
they have no other reality. Their production is in the nature 
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of magic [mayS) ; no real causality can be attributed to the 
impermanent ; their actioo and causality are merely their becom¬ 
ing. lienee we cannot talk rationally of the destruction of 
things by a cause. 111 


3, ^fakSyanaifaddhoipddasastm ; The Philosophy oj Talk aid 

A/ ’■] iuiya n ii ddh oipadasasl to ss ascribed by trail its on to 
A^vagho^ii, the famous author of Buddhu^arTfa, who flourished 
in the reign of King Kanaka [100 a.i>J. But there is no reliable 
evidence for it. A£vagho?a was a Bmliiinn con verted into 
Buddhism, The doctrine of Tatfcati or Suctme^ elaborated in 
this book resembles the Absolutist^ Monism of the Upani$tids 
and the Advnita Vedanta. It is believed that Aavagho$a 
smuggled Upani^adie Absolutism into the Makayuna Buddhism. 
The book was comported in Sanskrit, The Sanskrit original is 
lost- It was rendered into Chinese by Psuauiartha in 5S| a.d. f 
and by Sih^inanda in 700 a.ix B. T. Suzuki rendered the 
ChinL'se version into IlngiLih under the title The Awakeming 
oj Faith Rev. Timothy Richard aho rendered it into Englf&b 
under the same title- It i> rant authentic Our account of 
the philosophy of Tathata is bi^cd upon Suzuki^ version. 

The uMnmte reality U called Suchnes? (Tathatai It :s the 
supreme, transcendental teahly. It is the Absolute* It is the 
unconditioned noiimenon It is trans-carpi ricn I and noi>pheno¬ 
menal. It is one. It is uon-dual i£tk and undifferenced. It is 
beyond the dualism of subjects and objects It is beyond the 
distinction between what discriminates and what is discrimi¬ 
nated- It is the fundamental essence of the whole universe. 
It is the essence oE all beings. It is immanent in them. It is 
eternal. It remains in the past, the present, and the future, It is 
tin essence of the Tattigatafl. With out it they cannot liccomc 
Tathagutas. Suduttss is the immanent essence of the universe, 

Tathata is Sunyata. Sunyatii b Tathata, Sucfmc*> is Void. 
Void i= Suchntss. Suchness har. two aspects, immutable Such- 
ness, or Void-in-itsclf, and conditioned Sucfme&s, or m>Vo:d. 
The immutable Suchness is the Transcendental Mind or the 
Absolute Soul, The conditioned Suchness is the empirical mind 
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subject to birth and death, Tb£ immutable Sfichncos is. the 
one albbiciusavt: Mind. It is not subject to birth anil death* 
It is noi liable to increase or decrease. It does not increase 
in the Buddha and Bodhiaartrus- It docs nut decrease ia other 
beings. It is the eternal* pure, bJbsfnl light of wisdom (pnijEii) 
which illumines the entire universe. “Suehness has two aspects, 
transcendental and phenomenal, absolute and relative J The 

Conditioned ^Lichne^a manifested tn the emptrical world. 
The Absolute Sueliness and Uic conditioned Suchnoss are one 
anti the ?ame. The world is merely a fragment of the Absolute 
DhuUuafhatt- The finite mind's Bodhi only can grasp the Abso¬ 
lute Muchness. Why it become* conditioned is inexplicable. 1 '* 
SuchtiHs has two aspects, Bhiitalfrth&tl and *aihsara. As 
[Shura tmhuL: it is one reality, As samsain it appears as in any 
phenomena, SudmuSA as Bhutttlathatft b the supreme reality, 
[t hanuonbes all contradictions. It directs the course of events 
in die world, It is Nirvana, and brings absolute peace* It 
is IWhi, perfect wisdom, the source of intelligence. It is 
iJharmakiiya, and the main spring of love and wisdom. It is 
the Highest Good (kusalamfflo). It is the heart of enlighten* 
ntem ibudhkdttah It is the Highest Truth (paramSrthns&tya). 
It is Bliatakofi, the essence of Being, It is the Tatlmgatagarhlm* 
tlie womb of the TathSgatas/ 

EbQtataihnta Is the Absolute and Infinite ground of the 
universe It has neither existence nor non-existence, nor both, 
nor neither. It is neither unify hot plurality t nor both, nor 
neither. 1 It is trausccfidcttt ; it truiiscciiils Iks conditional and 
rein live world. It :s ininjunent Lu the phenomenal world aii it:s 
permanent ground and essence. It is absolute, inliciitc, im¬ 
mutable* and imperishable. It is Dharamdhatu, lire great all- 
emuprehending whole. Absolute Suchness is Oqe Soul. It is 
absolute Sammies (samatn) in all phenomena. It is uncreated 
utid eternal.* It distincttailless, It i* unuameable imd in- 
expressibie. It Ls beyond subject and object. It is iucotnpre- 
hen-ibk, It i?i l^yond the range of perception and intellectual 
knowledge. It can be grasped by supra-intellectual intuition 

' Ntrg^a Emhmu ami Rr shmji of l be Advftltft VtdiitLi 
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■ prajillj. The relative, conditional! phenomenal, and dnulistic 
world of subjects and objects is comprehended by dtcriminative 
intellect. But this Absolute Suchness is grasped by noii-c.U^ 
^.Tiiiunatsve intuition. It is beyond all intellectual categories. 
It may be called negation (sfmyala) in this sense. But negation 
{sdnyatSii also is void (suuya) in its nature. Neither that which 
is negated nor tlmt which negates is lea] in itself. Only the 
one h eternal, immutable Soul, which %$ the immanent essence 
of the whole universe, is real. It may be called affirmation in 
this sense. But there \s no affirmation in it by the intellect! 
si nee it is beyond ail intellectual categories. No conceptual 
constructions can be predicated of It. It is one, noli’empirical, 
noa-phtnoNienal, unconditioned, pure, Absolute Soul, which can 
lx- grasped only by intuition which transcends intellectual com* * 
prehcdsiaii. J 

Absolute Suchness is beyond relativity. Sitteflm is the 
empirical world of relativity. It is devoid of ontological reality. 
When iE is viewed apart from its relativity and particularity p 
it is found to be the same as Bhutatatliata* the ultimate ground 
of the universe. Bhutatatbnta is One Soul, But it appears to 
bo many empirical minds and man ifold world owing to ignor¬ 
ance (avidya), When ignorance is dispelled by intuition 
tprajfil), tnamfoldn££S of empirical minds and empirical objects 
vanishes, and One Soul shines forth. Multiplicity is subjective 
and unreal ; onetted b real : it ts the ontological reality * 

Asvaghosa attempts to account for the relation iHJtweeu 
Absolute Snchncss and conditioned Suehness by the principle of 
nvidya. It is trnrit noe or ignorance. It IB the principle of 
individuation. "Nescience is a spark of consciousness that 
spontaneously Gushes from the unfathomable depths of Such- 
ufiss. Awakening of consciousness marks the first step towards 
the rising of the universe flour the abyss of self identity of 
Suchness, For the unfolding of consciousness implies the 
separation of the perceiving and tlie perceived, the subject and 
the object, ,1J Ignorance lavjdya) is as inexplicable as Suchnoss. 
It is mmlogoiis to Maya in the Advaita VedUnta, Avidyi ts a 
Spontaneous expression of Suchncss. It is the principle of 

i>p, HIP., I, pp, i. 
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relativity, It awakens subjectivity, and create* egoism. 
Egoism is avidyl in Lbe sense of confused subjectivity. It is 
setting up self-will over against the absolute will- M On account 
of tins human mind not being able to comprehend the oneness 
qf the totality of things (dharmadhatu}, the mind is not in 
accord with the Truth or Reality ; and then delusion or sub¬ 
jectivity ensues ; this is called ignorance or avidyi'" 

The universe as a whole b the Infinite Hind. The finite 
mind is a mJCTwosm. It can realize in its inmost depths of 
consciousness whnt the cosmic mind feels. When it transcends 
subjectivity and objectivity created by avidya* it is in com¬ 
munion with the Infinite Mind. TotMgatagarbha is the tran¬ 
scendental soul ot man. It is pure and free as the expression 
of Suchness in man. But when it comes under llie Law* of 
Knrma + it undergoes birth and death. The human soul is an 
Indi vid nation of Tathagatagarbha ¥ and it is called Alavavijfiltia- 
Alayavijuaca is an individual expression of the cosmic Tatha- 
gatagarbha in the human mind. When Alaynvijiiilna comes 
tmder the influence of birth ami death, it is polarized into an 
empirical subject and an empirical world, Citta is a state of 
Suebuess, in which there is no a wakening of mental modes. 
When manas is evolved, mental modes appear in It , 3 

Absolute Slackness is related to the phenomenal world 
through the Alayavijilnna which has two aspects, enlighten¬ 
ment and Hon-cuUghtemneut or ignorance. The Alayavijhann 
binds us to sathsam, and leads us to enlightenments As enlight¬ 
enment it is pure, bright, and true ; as non-enlightenment it 
is impure, dark, and false. The Alayavijnimi of AsvaghoQB 
mdudes relative {parataotra) and absolute (parinbpamta) fcuow- 
ledge H while Che Alnyavijnaiia of the VogacwB Vijnanavftdin 
includes relative knowledge only. It binds lls to the empirical 
world of saihsira. It leads ns to enlightenment or Nirvana . 1 * 

Enlightenment and non-enlightenment are relative to each 
other. Nott-enlightcnmant is a non-entity. So enlightenment 
also h meaningless* They have significance only in relation 
to each other. Enlightenment is the intrinsic purity of the 
mind free from the hindrances of Intellectual fjneyavarapn) and 
emotional depravities (Me&TOnrpa), and tile impurities of the 
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creative instinctive memory (smfti}. h is the universa! Dhurniu- 
kaytt of all TaiMgstas. It is the unity oi all (dikarmndhatu li¬ 
lt is due foundation of all existence It is tlie essence of the 
universe- It is Absolute Suebaess. It is the pure, eternal light 
of consciousness. When the oneness of the universe is not 
recognized, non-enlightenment or ignorance appears with parti¬ 
cularities Non^m lighten merit has two aspects, root and branch. 
The former is ignorance itself. The latter is determination to 
persist in ignorance. The former is The ignorance of the true 
nature of Suehness- The latter is the ignorance which makes 
us ding to empirical objects which are mere subjective creations 
of the mind. Ignorance and enlightenment are one in their 
essence. Ignorance is illusory and relative knowledge. 
Enlightenment is absolute knowledge. When one attains- 
Nirvapa, ignorance becomes enlightenment. Ignorance is 
empirical knowledge of apparent multiplicity and individuality. 
Enlightenment is absolute knowledge of real unity and univer¬ 
sality- Enlightenment is the truth of nau-ealightemnent or 
ignorance. Ignorance is* * in its ultimate nature, identical with 
enlightenment. It is, in its apparent nature, different from 
enlightenment. Ignorance in one sense it destructible, and in 
another sense it is indestructible. In its ultimate nature as 
enlightenment it is indestructible. In its apparent nature n^ 
□on^enlightcnmeiu it is destructible Kou^nligh teamen t has 
no existence of its own apart from its relation to enlightenment 
a pn&fi * * The relation of enlightenment to tion-enlightenment 
may be illustrated by the simile of the water of the ocean and 
its waves . The wav® arise in the ocean, when its wader is 
stirred up by die wind. When the wind censes, the waves 
subside, but die water of the ocean remains the tame. 1 'Like¬ 
wise when the mind of all rfeatures, which in its own nature 
is pure on d clean, es stirred up by the wind of ignorance (avidyl), 
the waves of mentality [vijuanai make their appearance. 
These three, the mind* ignorance* and mentality, have no 
existence* and they are neither unity nor plurality. When the 
ignorance is annihilated, the awakened mentality is tran¬ 
quillized, whilst the essence of wisdom remains unmolested.'* 1 
The Alayawjdimi i* in its true nature pure, eternal, and im* 


■ Th* AwakcniHX ef Frith; SBT, pp. 

*TUt AwaSc*nMg 9 / Faith. 



1*64 THE SkUEHYAYQGA AND THE VEDANTA 

mutable. But it is stirred up by the wind of avidyu into mental 
modc^. When the wind of avidyft b calmed, it b restorer! tu 
its original purity mid enlightenment, and menial modes dis* 
appear. Xod-enlighteament ifl manifested in three ways: (0 as 
the AlayavjjMna through the activity of ignorance (avidva- 
kariuaj producing suffering ; (2) as an ego or percetver ; and 
(3J as an external world which is not self-ex intent bat dependent 
on the perceiving ego. 

The unreal external world acts upon the mind, and gene¬ 
rates six phenomena. First, it produces in the mind the feel¬ 
ings of (die agreeable and the disagreeable. Secondly, it pro* 
■duces in it the retention of agreeable and disagreeable feelings 
in -nicccssioii. Thirdly, it produces in it 4 desire to cling to 
agreeable and disagreeable things, which arises from the 
memory of such feelings. Fourthly, it produces in it attach¬ 
ment to tiame^ (samjrilj by which it defines all real things. 
Fifthly, it excites actions in it on account of attachment to 
names attributed to unreal external objects, which indmlualizcs 
them Sixthly, it generates misery hi the mind due to its 
actions. Misery entangles it in bondage and deprives h of its 
intrinsic freedom. Ail these phenomena are creations of 
avtdyl. 

The Alayavrjnlna becomes an ego fmannsh when avidy^ 
manifests itself in it. The? ego is called acrivity-consrioumess 
fkarmavijfianaj, since the tmenliglitemd mind b disturbed by 
the activity ol ignorance, ft is called evolving coosciousness 
(pravrttivijnlnah since it evolves an unreal external world when 
it U disturbed by ignorance It is called representation-con- 
sriousness, since it represents an external world as presented 
by the five senses. It is called particularizations 
since it discriminates between particular things, pure j* nd 
denied. It is called succc^sionH^on.scif>uines^, <iioce it retains 
the impressions of all experiences with the help of attention, 
and provides for retribution of actions s memory of iht past, and 
anticipation of I fie future. All objects, corporeal frupaioka)* 
incorporeal tarupaloka'j, smd desired {kimaloka) are the subjec¬ 
tive creations of the AlayavijMim owing to the influence of 
avidy4 and instinctive memory (nnjtth When it is disturbed 
by avidya, multiplicity appears. When it is stilled by the re 
m-rivai of avidya, multiplicity vanishes. Alayarijniiia Is prseti- 
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eally identical with Suchpess, Absolute Suchness lb related to 
conditioned Suchticss or empirical world through Alayavijilaua. 
All things are primarily the Absolute Soul, which is the pure 
light of wisdom (prajha). Empirical minds, mental modes, and 
empirical objects are awakened in it owing to ignorance. They 
are mere subjective constructions of the unenlightened mind. 
Asvagho^a does not deny the empirical reality 1 of the perceiving 
egos and the perceived objects. But he denies their ontological 
reality. When ignorance is destroyed by enlightenment, the 
mind realizes its identity with the Absolute Suchness or In finite 
Mind, and apparent multiplicity of subjects and objects 
vanishes. Avidya project* the plurality of minds and objects 
in the unity of the Absolute Suchness, There is n great resem¬ 
blance between Asvagtio$a’s Tat ham and the Brahman of the 
Advents Vedanta, and between Asvaghoga’s avidya and the 
Mova of the Advotta Vedanta. Avidya is as mysterious and 
inexplicable as Maya or cosmic nescience which veils the 
Brahman and projects the world of plurality. 

There is interperftuning of Suchness and ignorance by each 
other. Such ness is pure, undefilctl, and free from all mint of 
ignorance. On the other hand, ignorance has no purity. Such- 
ucss is deblcd by the perfuming power of ignorance. Ignorance 
leads us to purity by the perfuming power of Such ness.* It 
perfumes Suchness and produces confused subjectivity, which, 
in its turn, perfumes ignorance, and products an external world 
of subjectivity, The external world created by subjectivity acts 
upon the mind, and generates attachment in it. Attachment 
individualizes objects, and gives rise to dinging to them. Thus 
avidya is the spring of individuation and partieukrUtatitm. 

Again, Suclmess perfumes ignorance, pours the love (maitri) 
and compassion (karnpa) of all Buddhas and Fodhisattvas on 
the individual, and induces in his mind aversion to birth and 
death and lunging for Kin-ape. This aversion and longing 
perfume Suchness. Owing to this perfuming influence, the 
individual realizes that he is in possession of Suehness in him¬ 
self, which is pure and undefikd, ami that all external objects 
are mere subjective creations of the Alayavijfliina. He no more 
particularizes and clings to particular objects. He practises the 
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rn ^ m fi of liberation, aud perform* * actions In accordance with 
the dhfirrna- He destroys ignorance, and attains enligtiteiOTfenl 
or JCirvii^a, The Alayavijfiaim is no longer disturbed by ignor¬ 
ance, and ceases to have individuating niental modes. Ignor¬ 
ance vanishes, and Nirvtoa is attained, KlrvApa is Such ness 
iTatliata) free from all taint of ignorance. 

Suchness is il tbe effulgence of great wisdom ; the universal 
i Hum e mil bn of the dharniadhatu (universe), the true and 
-adequate knowledge, the mind pure and clean in its nature ; 
the eternal, the blessed, the self-regulating and the pure, the 
immutable and the free.'* 1 Tt is universal illumination ; but it 
Ims no object* to illumine* It b the pure eternal light of con¬ 
sciousness. It is n on-dualist ic and dbtinctionless. Bui avidyi 
infects it with duality, and generates the Alayavijflarta and the 
external world which is its subjective creation. When avidyi* 
is destroyed, the universal illumination manifests itself- 1 

4. The Idealism of LahkavatawsHtriL 

LahkavaidrAsniT^ is a very important work on the Malm- 
yhm metaphysics, The date of its composition is not definitely 
known, [t was translated into Chinese by Gu^ahhadra in 
443 A-t>., by Bodhiruci in 513 A + Ih, and by Sik^maudn in 700— 
704 A^>. Winlemitx opines that it was not written earlier titan 
400 a.d h He holds that it teaches a modification of iSftnyavida 
and Vijnanav&da, D. T. Suzuki opines that it was composed 
at a time when the two schools ox the Yogicira and the 
Madhyamika were not differentiated from each other,* It 
is not a book on systematic philosophy. It is a sketch-book 
containing important notes on the Malmyina religion. The 
different strands of thought contained in it arc sketched below. 

The predominant note in the book is that the “Mind only* 1 
Cdtlamatro) is real, and that the external world b mot real. 
The eternal objects art unreal like dreams (mayisvajina}, 
mirage sky-flower (khnpu^pn) , reflections of trees 
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in water* the circle of a revolving: fire-brand {alllacakraj* an 
imaginary city in the clouds {grand hai^imagarn)* and the llkc. 
They arc unreal like illusions, ImBucumltotis, dreams, and day* 
dreams. They da not exist ; they are nacre imaginary eon- 
structiom (vikalpnmatm) of the mind. AjJ phenomena 
(dharitiaj, apart from the cognitions of the mind, arc unreal 
like illusions. 1 The self (pudgala), ttie stream of cognitions 
(santiUi), the aggregates {skandhaj* the causes (pimtyayaj, the 
atomts (a^u), pnikyti, and God, the so-called creator of the 
world, are all imaginary constructions of the mind only. 1 
Causation is either external or internal. The five aggregates 
(skandhah tilt five dements (dhfiru}* the five sense-organs and 
the mind, and the five sensible objects, and the intelligible 
objects itre said to be produced. But they arc nothing but 
imaginary constructions of the mind. Action is said to be 
produced by craving. Craving is said to be produced by 
ignorance. But these links in the chain of internal causation 
are nothing but ini aginary constructions of the mind-* The 
meditator* meditation, and the object of meditation are ite mere 
imaginary constructions (kalpasmmaTra). The four stages of 
one who lias entered into tile stream (sroiapannn)* one who 
will be bom otter {saktdlgiminj. one who will not be bom 
fnnagamin). and an Arhat arc delusions of mind (cittnvibkriinia) 
Samara and nirvana arc mental mentions. Even the Dhanua- 
kaya is unreal like an unreal dream (m ay as vapnasvabha vb ). 1 
So every object of knowledge is an idea of the mind fdttnl only. 

Citta, Manas, and VijnSni are spoken of as different 
because of appearances. In fact, the dgbt kinds of vijfLamis 
hove no specific qualifying marks ; there is nothing to be 
qualified (Ick^ya) ; there is no qualifying mark (lak^apa), A* 
there is no differentiation in the waves of the ocean, so there 
is no modification of the cittn in the form of vijnitias or cogni¬ 
tions. Citta accumulates karma or potencies of actions - 
Maua* investigates ; the Vijfiwna distinguishes* and the five 
seiu^f-cognitimis discriminate the perceptible world. Blue* red, 
and other sensible objects are not the waves or modifications of 
the citta ; they tire said to be the modes of mind for the sake 
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of lit ignorant. The body !deba), enjoyment (bhogab md the 
object of enjoyment {pmtjfotlftttft) am the cognitions of men , 1 

Tins doctrine of the reality of the mind only {cittamatra) 
appears to be subjective (dealtsin, External objects are mere 
imaginary creations of the mind. They are mere subjective 
ideas, Sometimes they are spoken of as ideas of one's own 
mind [svadltaj. It is devoid of known objects (grMiyavarjimh 3 
They are imaginary constructions of one's mm mind {svaritta- 
d^syavikalpab 3 This lends colour to subjectivism. Hut Unfr 
is a wrong interpretation of rise idealism of I^nfclTnfurajtifrij 

The Citta is identical with the Alayavijnsna. It is the 
/yi-conserving Mind. The ocean of the Alavavij nfsmi is stirred 
up by the wind of objects, and rolls on dancing with the waves 
of the Virions cognitions {vijhinaj. The seven vijnanns which 
are the waves of the ocean are produced in conjunction with 
the mind {rauna^h Just as the ocean is stirred up into mani¬ 
fold waves* * so the Alayavijuana is stirred up into a variety 
of cognitions,* AlayavijfiSna is pure dttn or mind, devoid of 
mental cognitions fmonavijnana) and impurities 1 Citu is 
known in two ways*—as the kmnver fgrahaka) and the known 
(grahya). and is neither eternal nor subject to destruction-* 
The pure ettta or mind is identical with the Alayavijnana. 
Object-Cognitions (praryttivijaana) arise from the Alaya- 
vijnana/ The mind-only (citUunatra) or the Alayavijharm only 
is real. 

The AlayaVijfSana Is the repository of the potencies of silt 
past actions. T3ie dispositions (vasana) of actions accumulated 
in it from beglnningless time produce a variety of object* 
cognitions. They are not produced by external objects. But 
they are produced by the Alayavijfiaoa from within itself 
owing to the maturation of dispositions (vasani} accumulated 
iti it from bcginmngless time 1 They are imaginary construc¬ 
tions of the all-conserving Mind or Alayavijillina. It is the 
womb of the Tathagatas (Tathagatagarbha) . 

The Abyavijnana docs not appear to Ik the individual 
mind. It is the all-conserving Universal Mind- T. D. Suzuki 
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observes. "The Alaya being ‘mx^r-mdividiml holds in it not 
only individual memory hot all that has been experienced by 
sentient beings. When the sutra says that in the A lays is 
found ail that has been going on since beginmngless time 
systematically stored tip as a kind of seed, this does not refer 
to individual experiences, but to something general, beyond 
the individual, making up in a ivay the background on which 
all individual psychic activities arc reflected. Therefore the 
Alaya is originally pure ; it is the abode of the Tathngataluwd* 
where no deflicmcids of the particularizing intellect and affec¬ 
tion can reach. In short, the world starts from memory * 
memory In itself as retained in the universal Alava is no evil, 
and when we are removed from the influence of false discrimi¬ 
nation the whole vijnana system woven around the Ajaya as 
centre experiences a revulsion toward true perception Ipara- 
vptti). This is the gist of the Laiik&yxtani/ H Suzuki say$ r 
"According to ray way of interpreting the Laitkavaiam, which 
may not be correct, the Alaya is a sort of universal conscious- 
ness, and Manas individual empirical consciousness. At the 
back of the six. vij Annas there must be Manas, the principle of 
individuation, and also the Alaya* which goes even beyond the 
foundation, of amadotejiesa**- 1 Tlier^ is no discrimination in 
the Ahayavijnlim. Il is the storehouse of the dbjiQskiotl& of 
all past experiences and actions of sentient creatures. The 
Marian is the active source at all the mental activities which 
apprehend particular objects. Sogcn interprets the Alaya- 
vijnann as tla* subconscious mind. ft must, then, be the 
individual mthconsdotts mind. 1 The universal Alayavijnina 
muy he cxjitessed in the individual as the subconscious mind, 
Suzuki*s interpretation of the Alaya vijfififfii as the super- 
individua! alt-conserving Mind appears to be valid, though the 
LunkawtiTaiiitra docs not mention it distinctly anywhere 
Thus it teaches a kind of absolute idealism like the Yogacara 
It teaches the ultimate reality of pure consdniisness^ + Vljnapti- 
Matra'. JVajsmptimmra.* Win tenth 7 lu>1tU that the Yijnaiui 
vadfl of L**kfaMiartis&lm is similar to iht doctrine of Maitreya- 
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n=H 9 e , Asailga and other Vjjuanuvadins. Its idealism cannot 
Ik branded as pure subjectivism or solipsism, Is is a tdcid of 
absolute idea Slim. So far its doctrine is identical wills that of 
S.he YogeciLra. 

The Lan fcrja fJ rasu i rd teaches the selflessness ( cairatinyal^ 
or miMibstadtialiiy of all phenomena {dhamia) Unsnbstan- 
tLalily of the soul (pudgala) and all phenomena is said to be 
its main teaching. It is difficult to understand it.* The world 
is iike a sky-dower. It is devoid of origin and destruction. It 
is neither existent nor non-existent. It is neither eternal nor 
transient. All objects (bhiiva] are es^neekss jmhivjlihivjL 
They are devoid of origin and detraction. The self-natures 
(ivabhSva) of s\] objects known by the mind cannot he ascer¬ 
tained. So they are uti definable laiuibhilitpyai and essenceless 
{ cri Tjs^ abhAva 1. All object* are imprudnccd and tssenceless in 
the state of concentration (samadhi). They are no! produced i 
untiling h produced by them. All dhartnus arc non-dual 
(ad v ay a I ; they are not affected by duality. They are* w their 
ultimate nature h distinction] css and non-dual like the complete 
txtsnction of empirical life (samara puriiiii^fmn)* They fire 
$nnyata. It is non-dual, irrelative, unconditioned, absolute. 
It is pdtber eternal nor ephemeral. It is the absolute essence 
of all phenomena. It is their ultimate ground lienee the mind 
should Ik concentrated on the unborn fanntp&didp non-dual 
(advayal, ctisestfelcss (nifisvabhiiva) Sunyata. 1 

There are seven kinds of Siinyata : (!) Lak^a^asunyatl ; 
(2) Bhivasvabhavasunyats; (3) Apracarits^unyata; (4) Fraearits- 
sunvatn ; |5) Sanradhomanimbhilapyasunyati : (6) Paraniartha- 
ryajiruiiiiniahMunyntfi ; (7) Itureterasunynti*, (] ) Alt objects are 
interdependent on one another ; they have no special charac¬ 
teristics in themselves ; they are indeterminate in their nature ; 
they cannot be determined by reference to other objects ; hence 
they arc tin definable by specific characteristic? < lufc naittnyata 1. 
(2) All objects nre devoid of positive essences* since they arise 
from niiEj-e^&tcnce of their essences or self-natures i this 
characteristic constitute* their essencets^sness (bhBvasvabbova- 
sunyatai Individualization is tli£ imaginary construction of 
the mi mi. (3) All aggregates iskandluji are devoid of activities 
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which appear to be real, since Nirvana, free from activity, is 
already embedded in them. The non -acting of the skandhas is 
characterized as emptiness fapracoritoMnyataJ. (4) The skandlios 
are devoid of selfhood and all that belongs lo selfhood. Their 
activities are due to the combination of causes and conditions, 
and therefore phenomenal appearances. They ate characterized 
by emptiness Ipraearita&myatii). (5) All dbarruas are devoid 
of self-natures which can be defined ; they depend for their 
existence upon our imagination IparikalpitaJ ; hence they ore 
unde finable or unnam cable. This unnamcahility is s form of 
emptiness loirabhilapyasunyata) . (Sj When the ultimate reality 
[ par st: i art ha I is realised in our inner consdousness, all theories, 
all wrong ideas, and all the traces of begtnninglesh memory 
(vilsuiia) arc- completely wiped out, and the ultimate reality 
becomes perfectly empty. This constitutes Great Emptiness 
of tilt im ate Reality (mahasunyarai . (7) We distinguish objects 
from one another by some specific qualities which are not 
possessed by other objects. The absence of ttie distinguishing 
qualities of things in one another is emptiness of reciprocity 
(itaretarasunyfttal. 1 The doctrine of Sfmyata was Emphasized 
by the Madhy'sunika, The Suny atii is not Void or non-entity* , 
it is the absolute ground of ail phenomena. 

1 he positive side of the doctrine of emptiness (sunyntSi is 
known os the doctrine of Suchness iTathatal The l*ankavat$t<i- 
JMl?ra insists Hud when tins world b viewed as empty Bunyaj, 
it is grasped in its Suchness (Tathatft}. SuchnesA can be grasped 
by absolute knowledge Iparinispartnujiiimiij which is the highest 
degree of knowledge, 1 TathatS, Ahnyata. Nirvana, and Dharma- 
dhatu are synunymous It is the ontological reality. It is 
neither positive car negative ; it is beyond being fbbaval and 
non -being (ahhiva). It is devoid of positive and negative 
characters of our empirical consciousness, 1 Tathats is realized 
in our inner consciousness fpratyStmatathatSTfieyal.* The con¬ 
ception of duchness iTathalfi} makes the idealism of l^nkavn- 
Idruiutra undoubtedly absolutistic Thu* it teaches % kind of 
Absolute Id ealism . 

It recognizes three degrees of knowledge : {1} imaginary 
(parikalpita), (21 relative (parstantru) ; and (3J obaplnte (pari* 
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aigpmna), like the Yoglcira. The first is the comnu>n-sense 
knowledge of multiplicity unconnected with one another. It 
includes illusory knowledge also. The second is intellectual 
knowledge of objects ns causally connected with, and dependent 
upon, other objects. It is relative knowledge- It senes our 
practical purposes. It is conventional* empirical* or practical 
knowledge. The highest knowledge of Suchness !Tnthal3h 
the absolute ground of all phenomena, is absolute knowledge. 
When a rope is mistaken for & snake K we have imaginary (pari- 
kajpita), or illusory knowledge. When it is known ns a rope 
depending upon its cause mid conditions, we have relative or 
dependent f|>orataiitTa) knowledge. When it is blown a* 
Suchn.es* i Tnth a tiJ , we have absolute Ipatini^panna.} knowledge. 
It is right knowledge (samyagfftfinaj. It b the highest intuition. 
It is supra-intellectual knowledge. It is die highest wisdom 
jprajna), 

The imaginary (paribalpha) knowledge apprehends multi- 
pKdtf* though there is none. It is an imaginary construction 
of the mind in a state of confusion. The relative jp&ratantnil 
knowledge is free from illusions or imaginary creations of the 
confused mincL It apprehends objects as dependent upon other 
objects. It is the empirical knowledge of appearances. It it? 
not yet the highest km>wledge The mind tainted by intellec¬ 
tual disorders (jncyavarana? and pass ions (klesELvaruttaj I is* 
relative knowledge of appearances* affected by duality* and 
relativity/ The pure mind purged of intellect tin I and affective 
tfiint* has absolute knowledge of Suchness (Tatbati) which is 
unconditioned and unaffected by all dualism and relativity. This 
is absolute knowledge. 3 These three degrees of knowledge are 
recognized by the YogScara. 

Ldirbqrtatdraiiiira* like the Midhyain ika p recognizes two 
kinds of knowledge : SairiYTti. apparent or empirical knowledge, 
and P^nimlrtrLa, absolute or transcendental knowledge The 
Ffcriksilpkn and the Faratantra knowledge both are empirical 
knowledge ; they are concerned with illusions mid appearances. 
The Faratantra knowledge of empirical appearances serves onr 
practical purpl es (vyavafafira). ft b intellectual knowledge. 
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IltH il cannot grasp the ontological reality. Apparent truth 
(aaihvftisatrftl prevails m the world of illusory {parikalpitaj and 
relative I paratanlntj knowledge. Absolute truth {panunnrtiu- 
-satya} prevails m the realm of absolute (parini$pamiaj know¬ 
ledge. The distinction. between truth or reality ibhutako(it and 
i\i, reflected image or semblance tpratitrimbal corresponds to 
that between Saihvjti and ParamarUia. * 1 * 

Qui intelligence has two kind^ a! knowledge : pravic&ya- 
budrthi and prau§[haj>ikabuddhi. The former knows a thing as 
eidwr this or the other, either both or not-both, either existent 
or non-existent, either eternal or non-eternal- Hut all these 
cannot be the predicates of alt phenomena The latter creates 
imaginary constructions sneb as hot, liquid p moving, solid, and 
the Like, and arranges them in a logical order of cause and 
effect, subject and predicate p and the like. It is logical know¬ 
ledge. It establishes propositions. It is intellectual knowledge. 
Pravicayabut]tlhi also Ls intellectual knowledge. It is not the 
highest knowledge [pajimfrpfrrinajfliPa). 3 

Three stages of knowledge are recognized: (1J mundane 
knowledge f i auk ikaj Dana 1 of common people who comprehend 
things as cither existent or non-existent ; 0 supra-m lindane 
knowledge {lokottarajMnaj of the £ravakii> and Pratyekabuddhns 
who comprehend things by their individualities and generalities; 
13 } she highest supra-mundane knowledge llokottaratamajuanai 
of Buddhas and Bodhisuttvss who comprehend the unsubstau- 
tiality (miiritmyai of all phenomena* beyond being and non- 
being, origin and destruction It is the highest knowledge. 
It is tlm supreme wisdom t^fy&jhana) of the Bodlusattva, which 
enables him to enter into the utmost nature [svapratyRtmal 
of all the Buddhas. J II is the inner realisation of the absolute 
truth jparnmlrthagocarah the eternal unthinkable (nityam 
acuity am) Sudmess (Tathala). 4 

There are four stages of meditation- (1) Balopacarika ; 
(2) Arthapravicaya ; (3'i TathatUamkana ; and £4! Tathagala 
rl> Tile Bnlopacarika meditation consists in concentration on 
the doctrine of soultesstiess and impermanence, misery, and 
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impurity, It is practised by the Sravakas and Pratyekafriiddb&s- 
{ 2 } The Arthapravieuya meditation consists in concentration on 
tiie $4julle3iaess and tm subs ton tiality of all dharmas which can¬ 
not be distinguished from one another by their individualities 
and generalities, (3) The Tathatilauibana meditation consists 
in concentration on Slackness (Tathatl) behind sonllsssue&s of 
all dhanuos or phenomena which are imaginary constructions 
of the tnmd„ and are mere appearances of Suclmess, [4] The 
TStMgata meditation consists in concentration on the inner 
realization [pfiUy&tmiliyajniliiaJ of Suclmess, which is the in¬ 
conceivable reality. 1 

Nirvana is the revulsion [pat! v|ttj) of the mind into its 
pure state of emptiness of the self-tmtttre of all its activities 
on the cessation of the dispositions (vnsanSi of all cognitions, and 
of the dispositions of mental cognitions* mauas i and the Aiuya- 
vijMun. It is the inner realization of Suchness which is free 
from the imaginary constructions of being and non-being, the 
eternal and the transient, and individualities and generalities. 
It differs from the Nirvana of the Srftvakos and the Pratyelc*- 
buddlsas, which is a state of desirelcssntss arising from the 
knowledge of the generalities and individual]tie* of things, un¬ 
tainted by etTOTs and illusions due to absence of attachments 
It is not ilenth, dttce it is not roll owed by rebirth. It is not 
destruction 4 since compound things only arc liable to destruc¬ 
tion. Thu* it is different from death or destruction. It is the 
inner realization of the eternal, unthinkable Suehncss which 
the essence of the mind, [t is the intuition of the Absolute. 

i s realized when one sees into the abode of Surliness 
which is formless and beyond origin and destruction,* It is 
Tathatu (Suchntrah Tattva (Tliatuess) realized in the inmost 
consciousness of the Tftthagatn. It is a state of pure intuition. 
It is the supreme wisdom, which is eternal, ami arises from its 
mtchtsk nature/ 

i $l-A$ahasftka PrajfiSpi&amitOfittra errtphasiEC*, the idea of 

Emptiness (Sfcuyatth while Lad£n?Jifdrnrufrci emphasizes the 
^If-rtalix-ition of the transoeudefita! truth of nobirtli, though 
it discus the various kinds ul Sunyata. When there is no 
Actual pe rception of the trnih. no actual string of the origin 
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ol things. all these philosophical viewh end bi nibiBsm/ 
teaches that what is known u mind in $h- 
euxshre scBfidning is no-mind (acitta), though Mind cannot be 
reached without it. There is Mind that is no-mind p that i$ 
licit her being nor non-being, neither to be perceived nor 
grasped* Tilts view of no-mind-ness facittata) corresponds to 
titi view of Cittamltia or mind only. **Bdth start 

from tile tmtcnabslity or nnknovvahility of id Lunate reality 
whids fe beyond the dufllism of being and tiombcing, of birth 
and death ; and while the one ends in a form of aegntivianit 
the other comes to the affirmation that there b nothing but 
Mind Ac the bottom of these two propositions, however, 
there is but one experience* for both aim ai the realization oi 
one nud the same fundamental truth,” 1 

The Yogacara Vijnanavada emphasises the subjectivity of 
external objects of perception* which arc mere names and our 
own subjective creations without any foundation in realities 
The mind fMifMrizq and discriminates individual objects* 
and is deluded into Ijclieving that they are real* and becomes 
attached to them. 11 When the vijulim late* no hold on jji 
objective world, it abides in the Vy naptimitintva 1 for when 
there is notliing to be grasped, there is no grasping,"' This is 
the gist of the VijflFcnavihb ,i: presented by A . mgn and VaMi- 
b&ndhu* Lank avatar a agrees with the Yog5c5r* VijnfiliavfLrfu 
that the world is a subjective creation of the mind* but it 
emphasises the reality or Mind-only (eittamSfrnju The 'Cstta- 
Matra 1 is not the individual empirical mind which functions as 
Manas tfnd Vijfiana, It is the principle of mentality. It is prior 
to all discrimination. It is prior to the duality of subject and 
object- It is flic Alayavijnagn, the universal Mind- It is beyond 
particularization. It is grasped by non-discriminating wisdom 
(avikalpa jiian^, supreme wisdom tarynjnanah enlightenment 
(pmjnsxi It is realized in the inmost reecSb of cnnsciousucss. It 
h called the Mind ^ciita) * "The transcendent mind, or Mind 
itself, or 'Mind-only" is the chief subject ot the tent" Tl Laitfcr- 
saiSra is metaphysical in its outiooh, while the Yogacara 
Vijn&navilda is epistemological in its standpoint, 
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The doctrine of mbjeclivifcy of the externa! world is 
emphasized by the Yogaenra Vijnanavada, The doctrine of 
negativism or emptiness of all phenomena is emphasized by 
PrairuipaT&mHas&ifa and the Madhyamika, The doctrine of 
Tathats is emphasized by the It 

is adopted by the Yqgicarn Vijnannvada also All these doctrines 
are found in Lji'n.hdvaidmsutra with an emphasis on the reality 
of the Transcendental Mind (eittaniatraj. It does not teach 
subjectivism fir solipsism. We have adopter] Suzuki + s inter¬ 
pretation of the idealism taught by kL 

S. Thr Y pgaedra VijndnaTadv* 

The Yaibhi^ika advocates direct realism. He recognises die 
reality of external objects which are directly perceived. The 
Simtrantikn advocates indirect realism. He recognizes the 
reality of external objects, which are inferred from their 
cognitions produced by them. External objects produce thetf 
cognitions and imprint their forms on their cognitions. There 
is likeness (sarupya) between the forms of cognitions (jiiiia- 
fciral and the form-- of objects (vi^iyilkarii)* The cognitions are 
directly perceived. The external objects are inferred from them 
as their causes This doctrine representationism. Tt paves 
the way subjective idea!ism which reduces extern a! objects to 
ideas (vijnSmi), The Yogacara denies the reality ol external 
objects and reduces them to subjective cognitions. He advocates 
Vilniusvada. Asaiiga (450 AD,) wrote Yogdmrabhvmitestm. 
an important work on it Thd name Ycgatura may he derived 
front it. The Vijnanavadins sised to practice yoga, and hence 
miKht be called Yogltfras, Maiireyamtha 1400 A D.) wa* the 
founder of the school, Asnqga and his btwthtr Vasubatidhu 
(500 A.D.)* Biiinnga fOOO A/D.), OhonnnMrti (TOO AJJ.}* 
Samarsky (600 A.0 ), ,md Kamaiasik (SOO A.D.J were im- 
pomut writer * of the school. 

The Yogicams do not recognize the reality of external 
objects. They reduce them to cognitions I vijmdak Therefore 
they are called Vijnauavidins. Tlieir main arguments are >u 
nt-nrizcii here Ljin t4ro ^uira regards external objects r 1 - euj- 

an ^ 1ike dreams. day-clrsnmi, illusions, and tmllueina- 

irons, h regards them as transformations of the A lay a vij Sana, 
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die cosmic tnlnd, which is stirred up into the waves of mental 
inodes. Object-cognitions ore the modes of the cosmic mind. 
There are no objects apart from cognitions. When they are 
examined by the intellect, they are found to be indefinable 
i.anfibh] I apya? and essenceless (nihsvabbava), Object-cog ni- 
Cions (pravfttivijOanal arise from the Alayavijnatm or receptacle 
ttuzekmnim* 

Yasubandiiii recogniiyi* the reality of consciousness 
fvijnapti) only, which manifests non-existent objects like the 
illusory hair and double moon, Citta, manna,, vijnana. and 
vijiiapti are synonyms. Objects are ietf-ertations of thought 
The self-evolving thought, or cosmic mind (Alayavijfinna) tran_v 
fornix itself, on the out lwnd< into different subjects* and into 
different objects, on the other All dharmas, subjective and 
objective, are fruitions {vipnka} of the seeds or dispositions 
(vsisanS) conserved in the Alayavijhana. One pure consciousness 
vijuaptimiltiul is the ground of the all-conserving mind- There 
are no external objects. They are traiisformations of the 
AlayavijMna into the form of knqwTihlc objects* 

Dhiirnuikirtt reduces the so-calltd external material objects 
to sense-data which arc nothing but sensations or cogiiitiotis 
fvijffana). When we perceive an object, we perceive only its 
colour, length, breadth, thickness, weight, smoothness and the 
like sensible qualities We cm never jjetceive or infer the 
material object apart from the sense-data. We never perceive 
it ils an externa] object, We perceive on!)" colours, sounds, 
tostes, smells* temperatures and pressures through the sense- 
organs These sense-cognitious are elaborated, by the mind 
(niimv’i which reflects upon them. Neither the mind nor the 
sense-organs perceive the external material objects. They are 
nothing but cognitions (vijffamih When we examine them 
thoroughly, they disappear into nothingn^ ; only their 
cognitions axe left behind. Feelings of pleasure and pain arc 
felt by the mind as ■subjective mental modes. It is unite evident. 
Even the so-called external objects arc forms of cognitions. 
The apprehending cOg oil ion fgtfhaka) and the appro] i ended 
object [grabyaj, subject and object, are the forms of cognition 
which is one and self-identical. The distinction of subject and 
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object falls within cognition (vijnanah The object is not out¬ 
side cognition^ Subject does not exist without object- Object 
does not exist without subject. They are inseparable from each 
other. They are forms ot aspects of the same cognition - 
Cognition (iHjnnna] is the only reality. It is in its essential 
nature formless. But it assumes the forms of subject fgrahaka! 
and object (griiliyali cognitional forms and object forms. 
Object-cogtdtiiins are due to the revival of the impression* 
{vasannl deposited! m the mind- They are not excited by ex¬ 
ternal objects Vijfiana is the only reality - The inner and the 
outer axe Sis forma. The distinction of subject and object is 
illusory, We stick to it for the practical purposes of our life. 
The distinction is not real. D-harmoklrti 1 * arguments remind 
m of Berkeley^ Arguments. 1 

Sdntfirat^iu and Knstalfi£ta give the following arguments 
for the con-existence of external objects, (1) A cognition is self- 
aware | svas arrived a nab Its essential nature consists in self- 

awareness- ft reveals itself* ft is self-revealing consciousness 
Tt does not apprehend an external object It is not apprehended 
by the permanent self, since it is non-existent. There is neither 
Li permanent ^clf nor an external object. There only a scries 
of -^Lf-auarc cognitions fvEjiiana). Cognitions manifest them¬ 
selves as cognitions of blue, yellow, and the like, though there 
are no external objects Vijfmua alone the reality, i3 h An 
object is ?aid to be nnconscious and material- A cognition is 
conscious ami mental There is do relation of identity or 
causation between them. A cognition is not identical with mi 
object- It cannot generate an object. Nor can an object 
generate a cognition. Hence a cognition can never apprehend 
ati extern] object (33 "A formless mirukural cognition cannot 
come into connection with an external object. So it cannot 
apprehend it. The cognition is devoid of the form of the object. 
Therefore it cannot apprehend its real nature, since it has no 
mode (prakftra) to represent Illusory Cognitions arise 

owing to avidya, which reveal unreal forms, though there 
no external objects corresponding to them. 14) The Santrantiu 
Isolds that an external object imprints its form on the cognition 
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product by it so that there is similarity between the form o( 
the cognition and the form of the object. If there i> complete 
similarity Itttween them, the cognition is tmeonfieious like its 
object. Jf there is partial similarity between them, the part 
of the cognition which is not similar to its object apprehends it. 
Therefore every cognition can apprehend every object. Further, 
a uniform cognition apprehends a multiform object. An tin- 
extended cognition apprehends an extended object. Therefore 
there is no correspondence between o cognition and it* object. 
Even a cognition with a form cannot apprehend an external 
object- (5) A cognition with a different form tanylkaral con* 
rsnl apprehend an external abject. If a cognition with one form 
apprehends an object with another form, then every cognition 
would apprehend every object, and a particular cognition 
would not be necessary to apprehend a particular object. There* 
fore a cognition can never apprehend an external object either 
with or without its form or with another form. So the cogni¬ 
tion alone is the only reality, (61 The cognized object and the 
cognition are invariably apprehended together fsahopalambhai. 
Therefore they are Identical with each other Slotarak^ila 
says, "The cognition of blue is non-distinct from the cognition 
of the cognition of blue", Karnataka -ays, "There h one 
and the same cognition of the cognized object fjncy&F and of 
the apprehending cognition *juaitiu. #l >7} There is no evidence 
for the existence of an external object. It cannot be preceived 
by a farmless cognition or by a cognition with -i form A 
formless cognition cannot come into relation with an Object. 
A cognition invented with iht- form of an object perceives it* 
own form It does not perceive the form of ihr object So 
an external object cartful be perceived. N'or can it be inferred 
from the harmony between it and the cognition. Harmony 
means either the capacity for leading to the attainment of the 
object or the capacity for fruitful actions. The external object 
can never be attained because it is non-existent- Cognitions 
can lead to fruitful action*. Therefore an external object can¬ 
not be inferred. (B\ Even if an externa] object exi sts-i it ffitiST 
be perceived either as an aggregate of atonic or as a complex 
whole made of ntoni*3 or as a gro& object not composed of 
mom?- The first alternative is not tenable. Atoms are imper¬ 
ceptible^ Only gross objects are perceived Atoms cannot 
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produce the cognition of a gross object. The second alternative 
cannot be maintained. The external object cannot be a com¬ 
plex whole made of atoms. The relation between the whole 
and the ports cannot l>e explained- The third alternative also 
is untenable, The exiemal object cannot be a gros?- object 
not composed of atoms. Its nature cannot be defined. So it 
does not exist. It is pel unreal appearance. Cognition is the 
only reality. 1 

Modttavacarya (1400 A.D.j gives the following arguments 
of the Yogaeams against the existence of external objects - 
Dliami&kirtj says* H *Gne who does not perceive cognitions can¬ 
not perceive their objects," But cognitions arc aware of 
themselves (svasamyeduiiai. They do not perceive external 
objects, ID An external objE-x'i does not exist. If it exists, 
it Ls cither prodneed by an entity or net. If it h produced by 
an entity, it eatmut have permanent existence* li it is not 
produced by an entity„ it can have no existence, for to exist 
b to enrae into being, (2 j An external object cannot produce 
a cognition by which it is apprehended. When the cugntimi 
is prodcjccd, the object hire, ceased to be. Therefore si appre¬ 
hends a past object. But we perceive a present object. There¬ 
fore a cognition cannot apprehend an external object ; it 
apprehends itself. If a past object can be apprehended by a 
cognition produced by it, then the sense-organs also would be 
apprehended by a cognition which is produced by them. 
Bui the sense-organs are imperceptible. (3) If an external 
object exists, it is either an atom or a whole {avayavin) com¬ 
posed of parts or atoms It cannot be an atom, ^tnce it b im¬ 
perceptible. Nor can it l>c im ctggregale of atonn>. It U is an 
aggregate of atoms, it ss either different or noDHliffc+ent from 
the atoms. If it is different Erom the atoms, it cannot l*c ^nid 
to be composed of atoms. If it is n on-different from the atoms* 
they cannot produce the cognition of a. gross body Further, 
an atom cannot combine with other atoms either partially or 
entirely. It L-amiot combine partially because ii is partless. It 
cannot combine entirely because total interpeEietmtion of 
atoms cannot produce grossness in the aggregate of atoms. 
Therefore the external object does not exist- (4) An exrcnuU 
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object independent of a cognition does not exist : so a cognition 
manifests Itself. A cognition is self-aware. There is no cognized 
object apart from the cognition. There is no other cognition 
to apprehend it. There is no subject | grali aka J or object 
fgjihysi). A cognition apprehends itself. It is self-subsistcnt- 
<5J If an external object exists, a cognition can never enter 
into relationship with it* and there fere can never perceive it. 
Uniform relation between a cognition ami its object can be 
explained by identity only. Causality cannot Recount for it. 
Therefore the cognized object t? identical with the apprehending 
cognition, {<H The identity of the object with its cognition is 
inferred from the simultaneous perception of them. Whenever 
we perceive an object {e*g t3 blue), we perceive also the cogni¬ 
tion of the object ie.g.> the cognition of blue! at the same time. 
Therefore the object is identical with the cognition. The 
apparent difference between them is an illusion like the appear¬ 
ance of the double moon. A cognition, which is devoid of 
parts, appears to be divided into subject [grlhafcs? and object 
(gr&hya)* though fche apprehending cognition h identical with 
the apprehended object. The cognition reveal* or apprehends 
itself That which is apprehended by a cognition Is not different 
from it, (7) Though the cognition is devoid of the- distinction 
of subject and object h it appears to be polarized into the 
duality of the apprehending cognition (griihata ■ aad the appre¬ 
hended object Lgrihya) owing to the dispositions of hegirming- 
\z6s avidra or ignorance (untidyiipaplavavasaimj. The instinc¬ 
tive roots or impressions of she uninterrupted stream of be- 
ginninglcss illusion of difference are the Cause of the illusory 
appearance of the distinction between a cognition and its object. 
(8, 1 The distinction, between real things ajs<i Imaginary tilings 
falls unlit n consciousness. Some eng nit ions which are capable 
of fniitfuj action- are treated its rtnl things. Others which are 
not capable of fruitful actions arc treated as unreal things. The 
difference between a real sweetmeat and- an imaginary sweet¬ 
meat [s a difference between an effetive cognition and an in¬ 
effective cognition. Pragmatic utility and inutiEly are the 
teb of reality and unreality. Therefore external objects arc 
unreal. They arc nothing but their cognitions.* All these 
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arguments tend to show that the Yogacara VijSanavad* wa> 
subjective id&alism. Kumarila calls it niridmnbftnaY&tb because 
it xecogni kcs the reality of seU-subsistent cognitions with¬ 
out any basis (aiambuiiaf in external objects. The Hyftya* 
Vaise^ika, the Mimiidisaka, the Sathkityii, the Yoga, the Vedln- 
lists* and the jaiim criticize the Vijnanflvidji a-s subjective 
idealism Their critidaiis have been elaborately di&ctK^ hi 
Indian Rg&Htm. But tins Vijmnaviitliiis believed in Tathata* 
Sunysita, or the Absolute! and the Aiayavijunim- Belief hi 
Tathata or Suchness makes the doctrine absolutism. The Alays- 
vijuana is not the individual nyud, It is the cosmic mind, 
which is expressed in the individual mind also. Cognitions 
and objects are trausfonuatioiis of the cosmic Alayavijhautt 
Therefore VijMmvada is objective idealism. Vaauvandhu re- 
cognizes the reality of one eternal pure consciousness tvijnapti- 
jjjylratn}. The Alnyavijhami is superimposed on it. Subjective 
cognitions and objective phenomena are its transformations. 
Vastibandhn'a Vijnunavadn is absolute idealism. The nature of 
the Alayavijnina is indefinite. Various accounts of it are given 
There wots various phases »f VijUatiavada- 

Maitreyanarlia, the founder of VijSartavnda, describes three 
degrees of knowledge: (L) illusory iparikalpita) knowledge; 
f2) dependent or empirical (paratantm) knowledge ; and (3) abso¬ 
lute (panni Spanns) knowledge, Hiusory (pziiikalpital know¬ 
ledge consists in false ascription of an ides of imagination to 
an object produced by its cause and conditions. For instance. 

rope is mistaken for a snake : the imaginary idea of snake ts 
wrongly attributed to a rope which is produced by its. cause 
and conditions, though it is ultimately ati idea An illusion is 
the apprehension of a. subjective idea (atmakhyitih Fjnpirieal 
fpmaUrUml knowledge is knowledge of objects produced by 
their causes and condition*. Empirical objects, which are not 
self-existent, bm dependent on other objects* are apprehended 
by empirical or relative knowledge. The knowledge of a topc 
as a rope is restive. It serves the practical purges of our 
life. It is ordinary fiaukika) and pragmatic knowledge. 
Absolute Eparim^pannal knowledge is knowledge of one, noa- 
diiidp ontological reality. Siiehncas (Tathataj is the absolute 
reality, It h grasped by non-discriminative knowledge. When 
the rope is known in it* ultimate nature as Suchness, its know- 
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ledge is absolute, Absolute knowledge is supra-int elite tu&l 
intuition- U is nou-dhwriminative javifcalpaj There is no dis¬ 
tinction of imd object in it Et is aon-dunl and dis- 

tinc lion less, limp in cal knowledge is relative, conventional, 
fi)action], intclleciiiul and discriminative. It apprehends Chipirv 
cai objects or phenomena produced by other phenomena, There 
is distinction of the cognizer Igrakafcaj and the cqgutzod igrahyal 
in puratantry knowledge, though the distinction is unreal and 
imaginary Illusory (pstikiiipits) knowledge is imaginary and 
useless. It apprehends illusory objects. Empirical ijKitatantra) 
knowledge apprehends phenomena, Absolute ipariiii^paiinuj 
knots ledge apprehend* * TaLhata. 1 The relative truth fsaifayjtl- 
sat>Til of the Madliyamika comprises the paritalpiti knowledge 
and the paratantra knowledge of the Yogaeuia, The absolute 
troth (paramittha-satya) of the Mndhyamika corresponds to the 
panni^pantia knowledge of the Yogacmra. It u enlightenment 
Iprajfllj. 

As'uiga, 3 disciple of Muitreyaniuha, distinguishes three 
grades of reality. There is the parikatpitasatta, imaginary 
reality in which a name or an idea of an object caused by -in 
illusion is. attributed by imagination. (21 There i=> tin para* 
lantrosatta, relative, contingent, or dependent reality, in which 
the three characteristics of the eoguker fgtnhaka) and the cog¬ 
nized (grfihya) ate based on the law of relativity. The cognized 
objects are of three lands, art apparent word, sin apparent object, 
and an apparent body. The coguiaers tire of three kinds, mind, 
sense-cognitians, and conceptual construction::, (vikalp&j Tlte 
relative reality in cliuraelvrired by n distinction between tlie 
cognixer -Hid the cognbed in their various forms (3) There is 
tlm pariniflumnasattii, aWlure reality, which :s beyond cnipirt- 
cai existence, itun-esistencc, and both, which is the same in 
all positive find negative beings, and which is beyond satlisara 
and nirvana. It is entirely free mull empirical categories. It 
IS the ontological reality. It is Tathati It is neither existent 
□or non-existent, neither such ttuihal noi non- unh fntathuj, 
□cither generated nor destroyed, neither liable *■> increase nor 
liable to decrease, neither purified nor deiilcd. It is the absolute 
reality (paraijilrtlia)/ 

1 Mtidhyanixvfbhiigv. p jp 

• Mah*y s j. 3 ^ 4 1- j. 3 ^^ p, 2 fr 





THE sSVCHYA-VOOJl AMi THK VE1HNTA 

Tathntn is Ihe eternal r&tiily. It exists in the past, the 
preset, and the future. It is not bom. It is nut subject io 
modification. It is unchangeable, immutable, and eternal. It 
is til* supreme reality ibhutako^Ji the essence of all beings. It 
is uncaused, uncontktioned. necessars 1 , and absolute It is the 
csseucii of the whole universe (dbamiadhaui). It is the? nomnt- 
fiQit. It is inseparable from the empirical world of phenomena 
which are its manifestations. Phenomena cannot exist ap^ 
from their uoumenort or Suchness. It is grasped by absolute 
knowledge which Is supernormal jlokottnral 1 The VijnSna- 
v&din believes in the existence of the absolute reality, Tathata, 
Uke the author of LunkavatamsUtra. He advocates afosolutistic 
monism. 

Tatbata is the eternal noirmcuon. “It tfi the transcendental 
essence of nil things in the universe. It is termed Richness 1 
because its essential nature Is real and eternal* But its real 
nature Ls indefinable/ 4 Vasubandhu describes the nature of 
Tathata iti this manner* Dharmapaki says that .Suchuesp. ts a 
provisional name, that it is said to hove a positive nature (bbava) 
bccnu.se it may bo mistaken for nothingness, and thol it may In 
called Sdnyatl or emptiness. Bui it is called ‘reality \ since it is 
neither illusory nor subjective/ it is non-dual T one. It is 
beyond existence and rum-existence, suchuess and nonesuch- 
ness, birth and death, decrease and increase, purity and 
impurity. The Bodhisattv* knows the emptiness of the illusory 
reality (abhflvBSUnyatah *he emptiness of the fcEipipcal reality 
of phenomena tiailifLhhavasunyati)* and the emprine— -r ihi 
absolute reality (nrak|tisiittyatl) r He knows the nature **? 
emptiness** Thus Tatbata is absolutely essence less and indefin 
able. Tbe Ybgaeara believes in the doctrines of Tathata and 
Siuiyatfl, also believes in both. SGtiystfi 

is mil nothingness but essenedessuc ^ 

Asaftga imd Yasnbftudhtt <500 regard the absolute 

reality' as one pure consciousness (vi jSuptim^tratal , which 
pure and etertml. NirvUya consists in entering into this eternal, 
blissful enmetoustu^s Thus the ultimate reality, which h one. 
ifc.df-identical, eternal. pine consciousness and pure bliss, t- 


! VzdhyZwtxi tbU^a, p 41, SHT. t f>. 2«F 
*SST , PPj 22 ^ 

1 M*h&ya*tukiftertkmm t 34 



THE SCHOOLS OP UCDDUJS*! 


m 


different from the Tathatii of Ajpaghttga, aod Very similar to 
the 13 rah man of the L'pum^ads, 1 It is fouudaticmal eunsdou=- 
ndiSi. It is Uie ground of the Al£tyn.vijn£nn which evolves the in¬ 
dividual subjects and the objective uni verse, It is the foundation 
of the cosmic Lxmsdousuess and the individual ixmsdousttess. 

According to Vasuhmdhu all appearance subjective and 
objective, are irausformatiatis of the cfc-mul principle of pure 
con^dousucM (vijilaptirnatratah The external objects are self- 
creations or transform ulioiis of the pure consciousness in its 
manifestation as the Alayavijnaua under the influence oi the 
dispositions {vwsanal of past experiences. They are false 
jmnginative constructions like dreams, Perceptions are tike 
dream-cognitions. 0m li are generated by dispositions (vas&aaj 
of past experiences. Perception and memory are equally self- 
creations of knowledge, Perceptual cognition is one form of 
^elf-creation of knowledge in which objects ate e^Kiienced as 
presented to us. Memory it another form of self-creation of 
blow3edge, which depends on perceptual cognition. Both are 
evolved from within the mind ; hath are mental creations ; both 
are Srclfc-evolurioiis of thought. Perceptual cognitions are not 
produced in the mind by external objects. The external world 
is ieLI-crcation of thought. The individual centres of conscious¬ 
ness can communicate with one another through their own 
specific experiences without any common medium of the objec¬ 
tive world. There Is a real Iran ^formalin it of the -eif-evulvsng 
thought into the individual subjects, on the one hand, and tin 
objective world of perceived objects, on the other. Tile indi- 
vidua] subject* to perceive an objective world external to 

them, though there is no distinction tfctween the subjective anti 
the objective, both being equally self-evolutions of thought 
Vamibandhu objects and objects as real tnmsforrau- 

tioDisof the ^dtevotving thought. w hile Asvaghnga regards them 
as illusory transform at ions of Tatbatfi through ignorance. The 
kuowabk objects, according to Vasubandhu, are not material, 
but real transformations of knowledge. The ground of txan^ 
formation, the vijiiana or consciousness, exists. There are uo 
external objects, but i Litre are only the trati^ format ton ^ of con¬ 
sciousness in Lliu form of know able objects, 1 
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The eternal sud unchangeable, pure consciousness, the 
vijuaptliuatra, is beyond all experiences. It is transcendent find 
uon-cinpiriad It h the ground of the Aluy a vi^aiia, the Solv¬ 
ing cosmic cou^ousfitss, which is Iraiisforaied into the indi¬ 
vidual subjective centres and the external objective world. The 
nature of the pure transcendent consciousness is indeterminable 
and unthinkable. Even the Alayavij nuiia with Its transforma¬ 
tions is an imposition on it. The subjective centres mid the 
objective appearances are merged in this pure consciousness in 
the state of nirvana, The subjective and objective appearances 
have their foundation in tin; pure consciousness. It is their 
ground and essence.. They are unreal apart from it . 1 

Thf* pure consciousness (vijuaptimlSra) is one. hoTnogene- 
tins, and undiffereiicod. It cannot account for the variety of 
subjective centres and external world. So the VijMnavadm 
makes the hypothesis of the Alayavijfiam. Still nrntati says that 
it is called Alaya Ijccause it contains the £ee?ds or potentialities 
of all dhartniLs which produce defilements, or because all 
dharmas of the world arc the effects of the seed-potentialities 
preserved in it, or Ijecause it exists in nil dhnnnii- in the form 
of a cause. Al) dhnmias or subjective and objective pheno¬ 
mena exist in a potential state in the AlayavijuSna ; it txjsfcs in 
ihem us their cause. It is the cuuse of the world which is its 
effect- The Alayavijmtm and the world are intimately related 
to each other atf cause and effect.* Vastibandhu compares the 
modes of the Alayarrj naria to the tide of the ocean which creates 
the mental properties ol contact, feeling, and the like under 
the inline ace of the dispositions (vssanii) of good and bad 
karmas. It is the repertory of the dispositions (visaita) or seeds 
(btfft* of the past expmenees of all individuals. It i* the con- 
Handy changing stream of consciousness. All individual subjects 
and all objective phenomena spring out of it and merge into it. It 
is the universal cosmic consciousness. It exists in each indivi¬ 
dual 'Hream of consciousness as the subconscious mind. The 
world is the expression of the Alayavijmna or cosmic conscious¬ 
ness . 1 

According to Vasnbandlm the present experiences crsle 
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impressions or seed-potential! ties (bTjsi) in the Alay^vtiniino, and 
the impressions already deposited in it manifest therrtsdve* 
present experiences of the seven kinds of cognition (vijrannah 
The present experiences again deposit their impressions in the 
Alflyavijfllna. It is the repository of the innate und acquired 
impressions. The objective world is its creation. The Alara- 
vtjnitm is called the first transformation of consciousness. The 
XfaTi riLtjfELana is called the second transformation of conscious- 
ness* The six vijmiiai are called the third transformation of 
consciousness, 1 

CHta, according to Asanga. is the ultimate source of all 
things. It has two aspects, phenomenal (Lik^stia) and noumemd 
ibhav-v- The former is changeable, whereas the hitter is tut* 
changeable. Again, dtta has twofold reflection. It is endued 
with atmehment and the like which are the one set of reflec¬ 
tions. It is endued with faith and the like which are the other 
set of reflections. The moral and immoral d harm as do not 
exist apart from it. Their impressions are preserved in Lhe 
Akyavijhana. They are the fruitions (vipika) of the impressions 
deposited in it. They are its manifestations. The AlayavijSSua 
is the repository of the seeds full of defilement (sasravahijal 
and of the seeds free from defilement lauasrnvafcuja). The 
former comprise the &ceds of suffering and the cause of suffering. 
The latter comprise the *eeds of the path to tbe+extiflrtian or 
suffering and the extinction of suffering. The Alayayiihupa 
contains the s^eds of defilement and enlightenment, Sarhsara 
and nirvsh^j are due to the defiled and un defiled seeds deposited 
in the Alayavijfsaiin, All pravjttidharmas “which move the in- 
dividnak ip the world of wuhsara spring from it. All n I vftti - 
dlinrnms which lead them to enlightenment spring from it. 
The former spring from ill* seeds full of ddakxnextt. The latter 
spring from the seeds free from defilement. The Alayavijnana 
is the active principle which makes the six kinds of cognitions 
(vijnnmj move according to the law of karma.* 

The Alayavijniinfl is the constantly changing stream of con¬ 
sciousness. It is the cosmic eonpiousness which is transformed 
into the vhual cogni tioii.s the auditory cognitions, the gustatory 
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cognitions, the olfactory cognitions, the tactual cognitions, and 
the mental cognitions, on the one hand, and the sense-data of 
ooloura, sounds, tastes, smells, and temperatures, and thoughts, 
on the other. Attention, sense-contact, feeling, determinate 
perception, and volition ate its mental properties, 1 All pheno- 
men a, subjective and objective, mental and physical, are trans¬ 
formations of vijiiana. They spring from the cosmic conscious¬ 
ness (Alaydvijeannl like its waves. The individual cognitions 
(pravrttivijnitnaj and the world of sense*dflta are its timssfoniut- 
tions,* 

The pure cpnsctousmss (vijsnptimatrajl is eternal and tin- 
modi liable. "It is from the intcrfunctioning of ividyi or ignor- 
,incc that tlteie arises the cosmic consciousness of Alsya- 
vtjMna, which contains within it the seed-potentialities of all 
notions representing subjective centres, objects and their cogni¬ 
tions. tin the ground of the Aiayavijhuna cognitions! forms 
are synthesized with particular subjective centres and their 
works :n .1 spatio-temporal order, and in this sense Hie Alayu- 
vjjnans may be regarded us the universal repository of all sub¬ 
jects and their experiences. The AlayavijfUim Ls unly a hypo- 
thctiml -tate which may be regarded as much an imposition 
on the pure consciousness .:nd as false as are the ordinary 
experiences. Dr, Das Gupta opines that the Alayavijnana is 
the cosmic consciousness which is transformed into the indivi¬ 
dual subjects and their experiences, 1 on the one hand, and into 
tlie spatio-temporal order, on the other- But he thinks it to 
lJ:: a “^position on the pure consciousness. It is a hypo¬ 
thetical state. The Alfiyavijniiim is the cosmic collective con¬ 
sciousness which contains the seed- po teatialitics of oil subjective 
am! objective phenomena or dharms*. Its relation to the pun 

consciousness (vijnaptimatral is nmntelltgibk. The pure con¬ 
sciousness is eternal and unchangeable. How it can he Iran- 
formed into the active cosmic consciousness or Alayavijiiana 
lr> ine _ JC P 1 fcfthle, It may be a false superitn portion on the pure 
consciousness due to ignorance favidyi) But if it is a mere super- 
imposition, the individual subjects and their experiences and 
the spatio-temporal world cannot be regarded as its real tram- 
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hirminions. The Alaynvijfianii is not the Atman of the Upiiai- 
tads 'Hi* Atman is unchangeable and immutshk. But tbe 
Afrtyavjjfiaua is the growing, developing, and mutable cosinie, 
consciousness. ^ Tht pure consciousaiess (vijfiaptiniatrai corres* 
ponds to the Atman. It is one, eternal, aad immutable. It 
does not contain the seed-potentialities of the past experiences. 
Hut the Alayavijliana is their receptacle. It Is the intemiediate 
principle which relate Tathflta with the empirical world in 
MahiiyanirfraddliotpSdAfatTa un<I LankSvatfinsutra It is the 
intermediate principle that relates the pure consciousness 
ivijmptimatraj with the empirical egos and the empirical world 
according to Auriga and Vasuhiindhu , There are slight varia- 
tions in the different works us to its nature. Su*uki regards 
[ "l Al^wjflina of tsHfedflatawtitw as the super-individual 
mmd Das Gupta regards the Alayavjj6*m of Aaafig* and Vast* 
Iwidhu as the cosmic consciousness. Keith also regards it 
f* the cosmic consciousness. Amnda Cooottrswmni also regards 
it ns the cosmic mind. '‘There dues «riat'\ h t write* 
cosnne, not impersonal. Mind, called AbyavijnSmi, the Ail 
containing, or ever-enduring. Mind. All things in the universe 
re>r, n , or rather consist of this substrate. It is sometimes con- 
tllScd with Suchtmss. but actually it correspond* rather to the 
biuahllub than the nitgiqui (unqualified! Brahman 
the Brahmans According to the Yogacs™, it is in tins 
Cosmic Mind that the gems of all things exist in their ideality. 
In other words, the objective world consists entirely of 
stuff and , t 16 the illusion bore of ignorance that projects D* 
real idea* ,nto an external and phenomena] nnivtssc," 1 Thus 

C 2P.S Vij5ina ™ da to be objective idealism 

The Akrevijaana, the- receptacle consciousness, is the 
foundation both of the external and the internal world ; it is 
™T“*" of the umnimaie world . it is the Jife that grows 

animal 2 ***** Sensatio11 “d Perception in 

a. turn s It attains retention, aviation, discrimination, and 

thong lit m tliu higher atmnals and men. It is the energy that 

"* —• ** fc *—*■ 5385S5 

"ihe rece ptacle consciousness gives rise to the corres- 

’ SSS-, P- 35 z 
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ponding usisptscle confcioiisHtii of th* latiividu^], ^ ^ 

to tlie sense-organs and senie-obiccb, Thvit i!svd<)i»> ‘ fom 
the influence of past impressions—the defiled mind (klisfa- 
manas) which distinguishes subject and object ; fecundated 
by the receptacle consciousness* it becomes aware of a world 
as external, and confers on it mental determinations of form 
and shape Then develops mind or normal conscioastiesis 
(fnanovijuMul, which discriminates the various phenomena, 
and it, fecundated by the receptacle consciousness, develop 
the conception of like and dislike. Then come the five forms 
of const!outness comspotidmg to the seflSfcHJi'gau^, visual* 
aural, nasal, t&ste, and touch consciousness, whidi fecundated 
by the leceptude conscionsnes^, give the presentation of the 
world of experience- The interaction of the whole body of 
iht^se factors is necessary for the knowledge of the world ; 
without,, for instance, sight consciousness there could be ho 
vision of colour ; without the infected mind one could not 
discfitzrin&te form or size, and without the ra^ptade antscnna- 
U 05 S neither the individual por the world would exist. Mind 
ts tht cause proper (ketub infected mind and the receptacle 
consciousness the conditions (prstyayab and the experienced 
world the fruit. The ordinary miad in the infected mind 
the final reality ; Bodfikattv&s recognize beneath il the receptacle 
consciousness as its prius.' ,J 

Four kinds of mtvrLpa are distinguished. (11 Nirvipa 
etinivalent to the Dhanuakaya, the body of the Law, the pure 
c&aaice of the universe, Every individual, in his inner essence h 
is one with the Dhsnnikaym* He possesses nirvapa iu his 
essential nature, (2) Upatihi^e^adirvapa, or nirvapa with 
residue of vital basis is euUghttum^nt achieved by an individual, 
who still continues to work out his, accumulated karrrms. (3) 
Auiipadh ise^au i rvaua 4 vr nirynpii without residue of vital basis 
is complete liberation of death. (4f NLrvipa without baids 
Iftpratisthita* h absolute enligbtfittment which generates delcr- 
tmnziLuin to bring enlightenment and supreme bliss to all 
creature*. It i> superior to the enlightenment of the Sravaka- 
toad the solitary Buddhas 1 


4 UF% pp 356-57 
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6. TUi Sftny&vM* of PmjfUipiir&mikasulia 

Pxnmvims&tis&hafrikd PTajjtifp&rnmitd emphasizes the 
essencele&sHCr&i DtuJ emptiness {sunyala} of all phenomena 
and ends in negativism. It mentions twenty kinds of Sfrnyata. 
■ h AdhyiitinsLyilnyAE^ : The visual, auditory, olfactory, gustatory, 
tactual, and mental cognitions are devoid of an eternal soul ; 
they are soulless phenomena without any nou mortal substrate. 
(2) Buhirdliasunyata: The sensible qualities of colour, sound* 
odour P taste, and touch are phemimcca devoid of noumenal 
essences ; they are devoid of permanent entities. (3} Adhyutma- 
Imhinllla&nyata: The eyes, the ears, the nose, the tongue, 
the *kin» and the rnanas are devoid of colour, L ouiul fc odour, 
taste, and touch, The sensible qualities of colour, sound, odour, 
taste, and touch are devoid of eye*. ear^, nose* tongue^ Ijody, 
and uiaiia&. They are devoid of permanent noumenal sub¬ 
strates. They are esseneeless. (4) iiunyatasunyatu : A LI d harm as 
are essence less ; even essencekrssness is essenceless, £uuya is 
not an ontological reality which can 1?e Achieved. It also is 
essencoless- l5J Maliasunyata : Directions arc relative to- one 
another ; the eastern direction is relative to the western direc¬ 
tion ; the northern direction h- relative to the south loi ilircc- 
Lion ; the upward direction is relative to the downward direction. 
They nx^ not really eastern, western* northern, southern, up- 
ward, and downward. They arc esseiicelea.- and imaginary 
This is called Maltaitftiyati. (6i ParamirthnsfliiyalA: Ptjra- 
martlu is flirt-ip si which is the i gallon of phenomena. 
Nirvana is t^senodess. It ha> no noumcnan. (7) Samskpta- 
sOnyatii : C-mpmmd things generated hy de-ire- fkamndhaiuj, 
material elements (nlpadMtn}, and i rum uteri id formless elements 
[arupadh iitu i arc cssettcelcss phenomena tie void of nounienm 
(Si AsaThskfbtSlnyata: Non-composite things are devoid of 
origin, continuance, tind destruction. Hut non-production, non- 
comimnince, and uou-destructifjn are mere conceptual construe* 
Lions. They are relative to each other* C'.impu&iU' ;irsd rtnn- 
compositc beings are relative to each other. Both are essence* 
icss T unsubstantial phenomena devoid of noumena. (1>) Atyantn- 
wnyztZ : Thai wlio^c end is not perceived is ,uy uita ; it is 
essencetess. Eternal is one end. Destruction is the other end. 
There is nothing between them winch can distinguish the eternal 
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from the transitory„ which are cssenceles-. (101 AnavaiMgjSa* 
ffojiyata; The beginning, the middle, and the end are relative 
to one another and therefore esscnceless* They are mere pheno¬ 
mena devoid of intrinsic essences: The beginning i* devoid 
of bepnaing. The middle is without the middle- The end «s 
endless. {11 ) AnovidnirasunyatS : Anavakam is airispadhi^a 
mrvapii which can never he removed. Removal is an act which 
is relative to the act of non-removal. Non-removal ;> relative 
to rein oval. It is essence! ess. It is a mere J^henomenoa tvkb- 
ont a noumeuat essence. ( 12 ) PrakftisimynUi : The mittm-. of 
all produced or introduced things can neither be product nor 
destroyed by Smakas, Pratyekabnddhas and Tatha galas They 
can neither be changed ti or kept unchanged r They are essence- 
less phefiofnena. (13) Sarvadlisuuta*Kinyntn j All tlhormas, pro¬ 
duced and aon+produceeL arc relative to one another, and there¬ 
fore tssencefess. All the five skandkas, the sense-organs, the 
riyatanas, the vijmims, the contacts, and the feelings are pro¬ 
duced (smhskfta^dharm a). They are mere phenomena devoid of 
nommmal educes. {14} Svidak^yasunyata: All composite and 
don-composite things have their specific characters (svalak^Tia) 
or individualities by which they are recognised by ns. Visibility 
is the specific character o t colour. Apprehensibility is the 
specific character of feeling. Denotation is the specific chain ."ter 
of 2 name. Impressibility is tbe specific character of a dis¬ 
position, Manifestation is the specific character of a vijilana. 
These hpacific characters wn devoid of essences, since they are 
produced by their eansdFfcltd conditions. They are mere pheno¬ 
mena without iioiirnemd essences., U5) Amt^lftitibhasunyatS: 
The past, the present, and the future are relative to one another ; 
they cannot t>t conceived apart from one another. The future 
carmot lx perceived in the past. The past cannot he perceived 
in the future- The past and the future canrtot be perceived in 
the present. The present cannot be jxrrceived in the past and 
the future. So the past, the present, and the future are mere 
essence less phenomena. Time is a mere conceptual const™ clion^ 
H6) Abhfirosvabb i YftAnnyata : Composite things are produced 
by the conjunction of certain other things They have no in¬ 
trinsic nature IsvabMvnT, since they are produced by the con¬ 
junction of their caused and conditions. Their nature-, depend 
upon thetr causes and conditions. Even conjunction is essence- 
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less. So composite things arc devoid of their intrinsic natures 
which lire eSMrnectess phenomena, (17) Bhivasuuyiitii: The 
live fold agg regiii v {pancoskandha \ , which b Said to he the soul, 
is KMMckss. An aggregate is a collection of its cmistiments. 
It is not self'exbtent. It depends upon its cottstitnentji. So it 
is .sn csseuceless phenomenon. (18) Abhavriiunynta ; Non- 
composite (li&sihskrta) things, aka^a (space), pratLswhkhya- 
ijirexiha. and nprati-*oriikhyarrirodha are mere negations of 
-empirical objects. They are mere phenomena devoid of non- 
menal essences, (10) Svabliavasimyata : AM objects are suppled 
to have their intrinsic natures (svabbaval which are not pro¬ 
duced but manifested by the suffer norm a I itisifilit of the 
crilightened persons. But they are mere essenccless phenomena, 
-and cannot therefore he manifested. (20) Parahhavasdnyata i 
Things have an ontological reality which is setf*£x»faqt. it is 
called dharmnti. It is not siffectcd by the birth and death of 
TatMgatas. It is eternal. It cannot be produced by other 
things 1 Prujnaparamit^ emphasizes the relativity and empti¬ 
ness, esscncelessuess, or phefiDinenulity of all objects of empiri¬ 
cal know ledge, though it recognises the ontological reality of 
the eternal Iihamnita behind oH phenomena, l^kkmafira 
emphasizes the transcendental reality. Dhannfita. Tatfafita* or 
Tattvn which can be realized in the inmost recess of conscious¬ 
ness by supra-intellectual intuition. Pru/riaf^rjinifa gives a 
philosophy of relativism, negativism, and phenomenalism. 

7, Tire Mld&yarmJbti Sunyav^da 

Tht? Pm$nlt'atiim:LM*UtTas dpgumtichlly asserted the ernpli- 
net^ Isunyati) of all phenomena without giving :my reasons, 
the Madhyaiuikas, Xagarjuna 0)0 A.lv) and his followers, 
established the doctrine of Siinya by employing dialectics. 
Niigarjtnia wrote IIaI amfidhyamikak lirifea, his own commen¬ 
tary on it named preserved in Tivetan rendered 

into Chinese by Kuruarajiva A.tv), \ r i£7ahavya^aTiatil, 

Suhrlltkha t mid some other works. Aryadcva (200 ad. J wrote 

Cif^viiuddhifrmkomna, ami T/aMn^Jn/jrjJbii- 
tana. 8uddkapMit-i (GOO A.lm wrote a commentary cm 
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lihavaviveka (OtW M».l wrote Madkyar 
njjjfcsfcj 1 iLi-ydkh ya ( Mai h rdnyakut t ka, M ad hyu ma r- 

thasatiigTaka, and Hastamlna. Caa d ra kTrt j 1700 a.d.} wrote 
Pmuanapaiia, a famous commentary on .IJad/tyamifeoJidufej. 
il^yiwifWbalarftj ami Santideva {TOO A.iM 

wrote ^fcfiwnucMyjtt anti liadliicatyrtvatara. Nagarjuna was 
not the originator «f Sunyavadfl. The relation of MddJtydfflt- 
fcoi'iirjid to PmjMfaTBfBili cannot bt dutmmncd. 

All Bnddiiists, Hlmiynna and MaJjaySnaj believe that tiio 
empirical world consists of impel mane nt phenomena governed 
by the law of cause and effect. The Vaibhfisikas maintain 
the existence of eternal atoms which are mnnifcstetl as 
inipunmuiiuit phenomena. The Sautrantikw maintain the 
edstemv at niomeiittsitj 1 .itoms and elements und their aggft- 
gateft. Botfi believe in the real existence pi the world, and 
dt£p£HS€ with a personal Creator or God. But the AEflhiyiuists 
believe in lh^ Absolute Reality or Suiiysi which 15 eternal. The 
Yogac&ras regard It as the ba.^5 of the Alayavijilaua which 
creates all cm pineal minds and phenomenal objects. They 
regard the world as the *el£<rcatimi <d the cosmic mind, and 
consider external objects to be .subjective ideas of the iniud. 
The Madhyaiuikas regard external objects and subjective 
cognitions to be equally essenceless (ni^vabhivi) wiin the 
Sunya ns their eternal basis. The Yogacilras recognise trie 
existence of TatliatH, and identify it with Sunyatfi They 
stress the subjectivity of the external world, therefore thej 
are called VijUuavadms. The Madhvaraikss regard subject and 
object, and all objects of thought ps relative and condi douab 
and therefore essence less. They posit the reality of the Sunya 
which is the- eternal and absolute reality, It is predicntelcM- 
It is not void nr nothinThe Madhyamikns are relativists, 
phenomenal i*ts + and absolutists. But saniesssnc> they tend 
towards scepticism.,, and sometimes towards mysticism Asva- 
fhoy: 4 - philosophy of Tathnta is a tn rdl essential potni' h the 
same as tile Madhynmika Siinvnvnda, except its belief in the 
existence of the AB-conserving Mind (Alayavijuanah os a stage 
in the evolution ill Suchness [TuthstS) in which consciousness 
is awakened, 1 
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NagHrjunfi believes in tlirc^ dcgT^s of truth of kuo^vkdge. 
The Sfinya Is the absolute truth (poramartlia satya), It corres¬ 
ponds to parioi^mna knowledge of the VijS&uavSdin. It is 
beyond the phenomena. The relative world of phenomena is 
conventional or relative truth (saipvfti S* *tya|. Saipvjti is the 
veil of ignorance jjmdyai- It veils the nature of lhe reality. 
It is that nature of a thing which is determined by its cause 
and cau ditin ns. It is the relative. contingent. and itaiHtfident 
nature of phenomena, Sarpvjlt ealya corresponds to dependent 
knowledge lparataatra[nanal of the VijnimnvMin, Saipvrti is 
of two kinds.., lokasarfivjti and alokasarpYpti. Lok^isiiijivpti te 
the relative truth of the external objects which are rceoguiKed 
by common people as empirical realities. Alokasarpvfti is the 
illusory truth of HI nit ons of a yellow conch-shell* double moan* 
and the like, which are not shared by common people* but 
which are perceived by the jietverted sense-organs of certain 
individuals. Loknsailivfti is also called tathyasaipvpti Aloka- 
arpvpj is also called niJthyassufrvfti. The former is relative h 
conventional p or pragmatic truth. The latter is illusory truth. 
Is: corresponds to pnrikalpita knowledge of the \ i/naunvadnj. 
Absolute truth cannot be aitainod without relative truth * which 
is the indispensable step to it Those wbo do not ysulifrstzmd 
tlic distinction between the two kinds of truth cannot know 
the real depth of Buddha's teaching. The transcendental truth 
(parcunartha saiynl cannot be fcaucht without the aid of the 
conventional or relative truth [lakasaipvTti), and NirVilpn 
cannot I*: attained without attaining the transcendental truth. 
The MMhyamika does not deny the relative truth of the 
empi ric*! world of phenomena, which ss admitted to be real 
by common people, hut he denies its absolute truth. He affirm^ 
the absolute tnith of ihc Sunya or lilt Absolute which explains 
the wnrEd of phenomena. The Absolute is the truth of die 
phenomenal world. 1 Tlk. Madhyamiks philosophy b so called 
because it adopts the mean between extreme affirmation and 
extreme negation ? It adopts fthesolutisHi r«n the basis of rela¬ 
tivism, The Siiqya is the Absolute, It b the essence of the 
relative world. 
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N'agkrjuna was one of the greatest philosopher* in ancient 
India- He was o great dialectician* like Bradley^ and showed 
by Ins. dialectics that all categories of thought were self' 
discrepant and therefore relative, essenccless, or ultimately 
unreal. Subject and object, substance and quality, whole and 
jistrl. cause and effect, time, space, relation, compounded and 
unvompouiidcd dharm&s, change* motion, rest, sell- nature 
fsvahhava), other-nature {parabliava), knowledge, self, God, 
stttfisardj and Nirvana are self-discrepant and therefore relative 
or ultimately anttal Some of the important categories are 
discussed here. 

Substance does not exist apart from qualities. Qualities 
do not exist apart from substance. Substance vs a mere 
aggregate of qualities. Substance and qualities are correlative 
to nids other. Colour, sound, taste, smell* heat and cold arc 
mere sensations which depend upon the eyes, the cars, the 
tongue, the nose, and the skin They are meaningless apart 
from the seaSe’Organs, They are mere sense experiences. We 
do not know the real nature of a substance. Substance is a 
mere relation that harmonizes its qualities with one another. 
All relations are transient and unreal. Substance and quality 
arc relative to each other, and therefore unreal. Substance is 
regarded as a mere collection of qualities from the conventional 
point of view. It is not an ontological reality. 

Nothing has its own independent nature (svabhovaK Heat 
h not the essential nature of fire, for its heat is generated by 
its cause and conditions, and therefore produced and transient. 
The essential nature of n thing must be independent of other 
things. If a thing lias no essential nature (svabbavu), it can¬ 
not haw other-nature {paiabhaval. in the absence of sdf- 
nature and other-nature, it is not a positive entity (bblvah Kor 
b it a negative entity or non-entity (obhJfrnL Self-nature, 
other-nature, being* and non-being cannot be predicated of 
any thing . * 1 The characteristics cannot exist apart 

from the characterized thing [takgpa^. The characterised thing 
cannot exist apart from the characteristics. They arc relative 
tn each other. Therefore they arc not real/ 
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Causality Ess unintelligible, A thing cannot be produced 
by itself, by another, by both, nr by neither. If a tiling exists 
in itself, it cannot be produced by itself, if it is produced by 
another, then light would be produced by darkness. If it is 
neither produced by itself tior by another, it cannot be pro¬ 
duced by both. If it is not produced by itself or by lumther, 
then any thing would come into luting at any time. An effect 
is snid to be produced by its causes, bask cause m support 
(Ilambana-pralyayaJ , i mm ediately preceding cause (saniiinnutani- 
prntyayal. concomitant cause (sahakari-pratyayaj, and dominant, 
cauiso (adhipati-prs tyaya), But its essential nature (svabhfivol 
cannot exist in its causes. The cause and the effect can 
neither be like each other nor unlike each other. Neither 
the existent (sat) nor the non-existent (mat} can bo 
produced. Neither of them can have a cause. The 
dJmnua that comes into being is neither existent nor nou- 
existent, nor both. Neither the present, nor the past, nor the 
future can be produced. Sometimes the effect is said to he 
produced by a collocation of conditions (simagrij. If the effect 
exists in the totality of conditions, it should he perceived in 
tt. But it is not jierccived in it. II jt does nut exist in the 
totality of its cluim. and conditions, then it cannot be produced 
i>v it. ft may be produced by other causes atid conditions. 
If the enu.-k; ILictu i ■-> destroyed, without giving rise to the effect, 
then Hie effect produced after the destruction of its cause 
would be causeless. The effect cannot come into biting along 
v.-uLt the totality of its cause and conditions a', the same time. 
Chttie and effect cannot be simultaneous, The two horns of 
>j cotv spiitigitig together cannot Ik; the cause of each other. 

If the effect comes into being before the totality of it* cause and 
conditions, then it would be uncaused, and would not require 
any cause and conditions. If the effect comes into being after 
its cause is destroyed and trailtiers iU iiiiluance to it, then the 
destroyed cause would again be bom. The present effect can¬ 
not be related to the past cause- There can Ik no relation 
between the present and the past, the known and the unknown. 
The identity between the cause and the effect cannot be 
established ; nor can difference between them be established 
If the cause Ls identical with the effect, we cannot f( f 

them as cause and effect, If they are different from each other. 
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, t . _ ii__ „Tue as the non-caEM* AgaiiU 

1™ «“ "• T il v««d»c« it *M> ®> 

if the cause produces Hit! , [t 

essential nature or without it> 1 n »tn« There- 

|irilduct the oZ#* with or without its ess^iUal natnru 

STStmiity is im *m ^ 

--- - ,*—» * 1 1 trrtsS- —* i » 
n£ r^rr* r 

(samskTta) tior uLCompounded ** ‘ destruction. 

» there is no production, there can be no 

There is no death without birth. There » no 
iXtt production. Production 
together because they are scU-eootmdictory. 
change or modification. One thing cannot eliaoge uto 
A voung man cannot heeod» old. Youth and oid n* whmh 
are contradictory qualities, cannot co-exist m the same person 
at the same time. An old man is already old. He cannot 1* 
united with old age. If ™lk becomes modified into card, then 
SrSSiA “* *» another. But ri one 

^ c hL £ cs into aether, then any other thing may change 
into curd. When milk exists. there is no curd. No object lit 
^ essential nature M Everything * ^useless 
{ni^vnbhava). Hence it is irrational to sp«k °L S is 
the nature of one thing into another. L*usahty itself 
unintelligible. It cannot account for change. 

There is neither destruction nor production, neither 
dtorincss MM. ntiitiwr muty nor ptaaUty, n«tLor 
coming nor going. Dependent origination us not real. The 
highest good is the cessation of all phenomena rpro[*ncopManiu,. 
Thu whole world is devoid of origin and destruction. rot uc 
lion, existence, and destruction ore only apparent or pbeno- 

I ^— iw; .. ^ 

p^tityoaamtitpidjj means either praiiiction of Lhe mu- 
existent depending on causes fhetu) and conditions ipiatyayal 
or production of each and every desmictihle individual. 
Camlrnkirti rejects both the meanings The canon speaks of 
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the production of parti cuiur phenomena arising from other 
phenomena on which they depend. Visual cognition b pro* 
duced by the contact of the eyes with a visible object. Hut 
the re am be no contact between tliu eyes and the object. 
Visual cognition cannot be related to the eye and the object. 
Momentary dharmas cannot come together and produce other 
dhartnas either before or after they come into existence or at 
the *anie rime. Every individual person is a collection of 
mental and mute rial dharmas. Every physical object is a 
collection of material dharmns. There is no existence apart 
from dhannas. There la no substratum (dJmrmiul in which 
■ill arm as subsist. Momentary dhormas alone are real. But 
they uru not sdfexistent. They depend upon other dhaminv 
Eut dependent origination is merely phenomenal. It is a mure 
appearance due to ignorance. It is not a real law. There is, 
in reality, neither origination tinr destruction. There can be 
no production of a thing by itself, by another, by both, or by 
neither. It is an unintelligible appearance. 'This happening, 
liiiii happens . 1 Itts doctrine of prntityasamutpada ready menus 
tliat dharmas or phenomena come one after another, for they 
are csscncele^. As they are essenedess (si^svabhavnj, they 
iire neither produced nor destroyed, They are void f#uaya> 
m the Tense that they are devoid of independent reality 
[svabhsvasfmyo}. Dependent origination is relatlvjtv of 
existence. Relativity Is an appearance or phenomenon. 
Dependent origination is Sfmyatii or a designation fpraifinntt) 

It is tiie middle path. 1 

1 he world is said to be a net-work of relations. Bat rela¬ 
tions (suhsarga} arc unintelligible. Relation can exist between 
two distinct things. But they are not distinct from each other, 
A thing which is produced by another thing, cannot exist 
apart from it, A sprout cannot exist apart from a seed. The 
sprout is not therefore distinct from the seed. Thcv are not 
distinct from arch other. So they cannot be related to each 
other. Jfo two things are ultimately distinct from each other. 
Therefore they cannot be related to cadi other. If, again’ 
two things are distinct from each other, they cannot be related 
to each other. Two self-cxasient and unrelated things cannot 


’ MEV„ **ri, p. M2; 7 "Jtr Cor.-option 0/ T'luiiihiii SirvSif*, p ^ 



400 


THE fijtTJlxH Y4*StKiA Ai'U VsdNTA 


be related to each oiliu. If the distinctness of A is mdep™- 
dent of B, than the fistiffidra of B also is independent of A- 
A and B art independent of adi Other, If two things are 
identical with each other, they cannot lx- minted to caen otner. 
Idetitltv and rclathm cannot exist together- 'l here fore ere 
are no’ rations and relate. Relations are tminlnlligiWe and 
phenomenal. They arc not oithnatdy real. 1 

ThL- whole and its parts are relative to each other, the 
whole cannot exi* apart from the part. The parts cannot 
exist apart from the whole. Neither is sdf-OMtcnt. They 
are dependent on each other- They exist in relation to each 
other. Their tvlinodnes* makes them mere appearances. They 
art not ontological realities They are conditional and phono- 
ruL-iint . J . . 

The genus (jab) and the individual (vyafcti) arc rA itive 
lo earl] other, The geniH or generally cannot exist apart irom 
the individuals, Its fact, there is no generality at all, The 
so-called genus of cow (gotvnl is aiotlilis^ btU nicre ritK^tiou 
oi non-cow. The existence of 0 cow meani its non-existence 
as a horse, a buffalo* md the Uke. Generality (simlinyaJ is 
mere apohu or distinction of an individual from other things 
Knowledge involves distinction. Distinction is a relation. 
There is no absolute knowledge AH knowledge is relational- 
Neither genetic properties (sStnauys] nor spcexGc proijerties 
of individuals can 1>ff known. They arc mere plicuo- 
menn. They ore not ultimately real. 

Motion inati) is unintelligible. A moves from R to C. 
But A cannot e*bt ia B and C at the same time* Motion 
means eo-exbtenctf of the same thing Lit two positions, A is 
not passing the path which has already been passed. A is not 
passing the path which has yet to be passed. The path which 
hat neither been passed nor is yet to Ije passed is iueompre- 
Ltensibta. There is no third path except the path which has 
already been passed .j aid the path which ts yet to be passed. 
Thu path which has already been passed is over. The path 
which is yet to l*r psjssed b not yet. There b no present path 
which is bciti^: passed kit present. Therefore motion b impos¬ 
sible, This reminds us of Zenos* argument against the 
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existence of motion* If thvre is no motion, there an be no 
moving agent {gantf).. If there b Ho act, there can be no agent 
of the act. If the moving thing b different from motion, then 
the moving thing can exist without motion, and motion cun 
exist; without a moving thing. The moving tiling cannot be 
identical with motion f since: there cannot be n moving thing 
without motion. They can neither be identical with, nor 
different from each other. Ln fact, motion, the moving tiling, 
and the jmh traversed are unreal appearances. They art not 
ultimate realities . 1 

Rest fsthitij b inconceivable. Does a moving thing igantyi 
rest? Or does a non-moving thing (aganlp) rest? A moving 
thing cannot rest, since motion and rest ate contradictory to 
each other. The same thing cannot have motion and rest at 
the same time. A non-moving thing also cannot rest, since 
it is already at rest. There is no third thing which is neither 
moving nor non-moving, which may rest* Motion and rest 
are relative to each other, and therefore are not ultimate 
realities They are mere appearances or phcuomizna . 31 

Time is unintelligible. The past, the present, and the 
future are relative to each other. They are not self-existent. 
They exist in relation to each other. The past is that nature 
of an object which vva= produced, and has been destroyed. 
The present is that nature of an object which has been pro¬ 
duced but not destroyed. The future b that nature of an 
object which has not yet come into being. If the present and 
the future exist depending upon the past, then they would 
exist in the pa^t, ^ince a thing which depends upon another 
thing must exist at the time when it exists. If they do not 
exist in the past, they cannot depend upon the post. If they 
do Hot depend upon the past, they are non-existent like the 
horns of an ass. Just as the present and the future an? non- 
existent apart from the past, so the past and the future are 
non-existent apart from the present, and the present and the 
past are non-existent apart from the future. The present, the 
past, and the future are unreal without relation to one another. 
They are relative and conditioned existence. Therefore they 
are mere appearances or phenomena. Time exists only in 
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relation to things fbhava)- It cannot exist apart from them. 
Things are unTeaL Therefore time is tmraU. It may be 
argued that time exists because quantities oi time, e-g-m 
moments* hours, days and the like exist. li time Had b^en 
non-existent, these durations would have been non-existent* 
Tills argument is wrong. There is no unchanging (kutasthn) 
time distinct from moments, hours, and the like, which may 
be known through them. Time does not exist as a compounded 
element (saipslqrT^cabhsya) or as an uneompounded element 
{Eksamslq-taavnbhavai, Therefore time b a more mime 
l‘iuhjnhniutJ4i, a mere convention [vynvfihirainiitrah a mere 
phenomenal appearance (sarpvpfciiiiilioh 1 

Space (okaial is said to be characterized by non-o^t ruc¬ 
tion. It does not exist before its characteristic- come* into 
existence. If it exists before its characteristic comes into 
existence r then it would be devoid of its characteristic. But 
space which unobstructed cannot exist. There is no being 
devoid of its characteristic. If unobstructed space exists* it 
cannot take on its characteristic: of non-obsmiction. X£ space 
devoid of non-obstruction exists then also it cannot be charac¬ 
terized by non-obstruction. Then unobstmetedness of space 
cannot be established. Nor can its olstructedness be estab¬ 
lished. Space is devoid of colour, form, or visible matter. It 
Is a mere negation (abhavamamh It b a mere name (nldift* 
miitjaJ. There can be go form (rupa) without material 
elements. Nothing exists, which is not produced. Noth¬ 
ing is eternal (sasvata). Eternal space is a mere imaginft* 
tion pf unthinking people. It is a mere name (sajhjnamatmb 
a mere convention (vyavpliuramatrab a mere phenomenal 
appearance (sarnvjTimntra}. Spatial relations ere relative and 
therefore phenomenal. They ore not absolutely real. 1 

The Vatsipntriyas and Sammidyas believe in the existence 
of the soul Cpudgala] which is neither identical with* nor 
different from, the mental aggregates (sknndhah It fe not 
different from the aggregates, since it will then he the Atman 
of the heretical schools. It is not identical with them* since 
it will then be split up into a multiplicity. It is an indefinable 
and inexpressible principle of individuality. The personaliats 
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IpudgalvadmJ argue that if the self does not exist prior to 
the acts of Seeing, hearing, and the like, who wil! see or hear? 
So the self exists prior to the acts of knowing as th<- agent. 1 

Kagarjuua contends that if the self exists without the 
acts of seeing, hearing, and the like, then these acts of knowing 
also can exist without the self. The personalists may argue 
that the self does not exist prior to all the acts of seeing and 
the like, but it exists prior to each act. Nigarjuua urges that 
if the self does not exist prior to all the acts of seeing, 
it cannot exist priot to each net of seeing, ff it b the same 
self that sees, that hears, and that feels, then the self 
must exist prior to each act. If one self sees, another self 
hears, and another feels, then there are many selves in a 
person. The self does not exist in the elements by which the 
acts of seeing, hearing, and feeling are generated. The self 
docs not exist prior to the acts of seeing, or together with 
iliem, or posterior to them. If the acts of seeing can take place 
before the self comes into being, there is no use of It at all. 
But there can be no acts without an agent-* 

If the self is identical with the live aggregates frkandba), 
then it is subject to origin and destruction. If it is different 
from them, then it cannot be characterized by the five aggre¬ 
gates. The self and the aggregates are related to each other 
as subject (up&datr) and object (upfidanaj. and therefore cannot 
be identical with each other. Subject aod object must be 
distinct from each other. If the self does not exist, the mental 
aggregates cannot be said to belong to it. The aggregates are 
due to egoism which is not absolutely real. Egoism is destroy 
when the aggregates are known to be unreal. When egoism 
is destroyed, the aggregates are oo longer generated. The 
consciously (vijcanal is not the self ; the self is not endued 
with consciousness ; there is no self in consciousness ; there is 
00 naacimta in the self. Body, perception, feeling, div 
position, and consciousness cannot exist in the self; not can 
the self exist in them. The aggregates we soulless. The self 
is sordl^. They have no core of reality in them, Buddha 

has taught neither the existence nor the nonexistence of the 
or 
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The self is said to be actor (kartf). But the actor a^d tilt 
act (kriyi] are both unreal, The net or is erne who acts, h the 
actor exists, it cannot act. The actor itself the agent of 
activity, it cannot exist as devoid of activity. Then there 
is no need of its acting again. Therefore the act would be 
without an actor. The actor, the act, and the object of activity 
[karma \ are relative to one another. Therefore they arc not 
absolutely real. If acts do not exist, their results, merit and 
demerit, do not exist. If merit and demerit do not exist, their 
fruitions in heaven and libeiuticm and the path to them do 
not exist. Thu* tile actor, the act. the object of fiction, merit, 
demerit, bondage ami liberation, and the way to liberation 
arc unreal, 1 

Kanna is said to mature after j-otne time and bear fruit 
(kurmaphala). If karma persists till its fruition, it becomes 
permanent. If it is transient, it cannot produce its fruit after 
an interval of time. If karma produces its fruits by its inherent 
nature (svabhlva), it must then be permanent, since nature 
cannot be altered. If karma is permanent, it cannot be the 
result of activity. If it is not the result of activity* then there 
will be attainment of unacquired merit and demerit lakrtabhya- 
gamaj, and there will be no distinction between the virtuous 
and the vicious. If karma, cither produced nr unproduted by 
its causes and conditions^ does not exist, then the actor does 
not exist. If karma and the actor do not exist, then the fruit 
of action also docs not exist* If the fruit of action does not 
exist, the enjoyer of the fruit (bhoktrj does not exist. There¬ 
fore karma and fruit of karma are as unreal as dream, mirage* 
and day-dream. They are not absolutely real. J 

Knowledge is inexplicable. The eyes, the ears, the nose, 
the tongue, the skin, and the maims are the sense-organs. 
Colour, sound, smell, taste, touch, and thought are the objects 
of these sense organs. They exist in relation to each other. 
Colour cannot exist apart from the eye ; the eye cannot exist 
apart from colour. Sound* smell. Uste, touch, and thought 
cannot exist apart from the ears, the nose. the tongue, the 
skin r and the mind ; they also cannot exist apart from sound* 
smell p taste, touch, and thought- The sense-organs cannot 
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apprehend their objects. The eye cannot see itself, and there¬ 
fore cannot see another object, It may be argued that the 
eye can see another object, though it cannot see itself, even as 
(ire can bum another object, though it does not bum itself. 
This is a false analogy. The act of seeing is tm™| like the 
act of burning. That which has already been seen (dj-^ai is not 
1>eing seen. That which has not yet been seen {adf$fa) is not 
being seen. The object of seeing most be either what has 
already been seen or what lias vet to he seen. The object 
already seen is non-existent now. The object not yet seen 
also js non-existent at present. Therefore the object of 
seeing is non-existent. In the absence of the object the act 
of seeing is non-existent. Knowledge is impossible. The 
knower and the known are non-existent. Knowledge depends 
tiiMn the knower and the known. If the knower and the known 
are non-existent, knowledge also is non-existent. Knowledge 
is relative and phenomenal. It is not absolutely real.* 

The Vnibliasikas regard nirvopa as an ultimate, uncondi¬ 
tioned, ttncom pounded {asajhskytn dharmat reality because it 
possesses a character fdhamtaj, a reality (vustn), an individuality 
(svabik^ia). an existence of its own {3vsbhava). It fits in 
with tlic definition of reality. The Sautrontikas regard nirvana 
as a negative reality. The ifadbyamikas define reality as not 
relative or dependent fanapck$asvabhava j, Their conception of 
relativity (sunyati) covers all conditional and eternal elements. 
The absolute becomes meaningless and devoid of individual 
reality without the relative. The relative becomes meaningless 
without the absolute. The phenomenal is meaningless without 
the non-phenomenal. According to the principle of relativity 
the Hutayooa nirvapa or absolute becomes just as relative as 
the other tiltinjates of this system The MJdhyamika abandons 
the Hiuayanii conceptions of reality and causation, together 
with the ultimate reality of the senses and the sense-data, of 
the mind and mantel properties, and o| all the dements of 
matter, mind, and forces. The Vaibbl$ikiis regard nirvana as 
something real (dharmaj in which consciousness and life are 
extinct for wer, The Santeantikas regard it as the c^cq tidq 
of the world-process including the cessation of consciousness. 
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In both cases somctbEqg real is assumed to exist before nirvana 
an ti to diMppeur sftenvaidj* This makes not only 

relative, but a product of causes (saibslqtah According: to the 
Madiiyamika there is no difference between nirvana and ssrfisara- 
'‘The universe viewed as a whole is the Absolute, viewed as a 
process it is the Phenomenal / 13 Nagmjuna says, 4 'Having 
regard to causes and conditions constituting all phenomena, we 
call this world a phenomenal world. This same world* when 
OKQSes and conditions are disregarded, i-e.* the world as a 
whole,. swh specie era italic, is called the Absolute , 1 

Nirvana is the realization of unreality and essencelesaness 
of the whole world of becoming, N agar j turn says, <+ There is no 
production (utpadnL no desteuction (ucchednb no annihilation 
(nirodhab no ctemality [saivnta^ no unity (ckarthah no plura¬ 
lity (ninartha), no coming in lagaimmob no going out (tiirganial. 
The highest good is the cessation of all phenomena/* Nirvana 
is neither lost nor acquired \ it is neither destroyed nor does 
it persist ; it is neither produced nor annihilated. It ts neither 
fugitive nor negative. It is total extinction of all relation to 
positive and negative beings. If it is positive, it is a product 
subject to decoy and death. If it is absolute negation of suffer¬ 
ing and birth, then it is ntm-eternal. The negation of suffering 
and birth in impermanent. fk> nirvana is impermanent. Birth 
and death botlj should be avoided. So uirvi^a is neither posi¬ 
tive nor negative. There is no difference between samsaru and 
nirvana, All dltamias are essence! ess. None of them is finite 
or in finite + None of them is eternal or non-eternal. All essence- 
less things are indefinable and pure in their nature. The 
highest good is the cessation of all phenomena and the extinc¬ 
tion of all afflictions and knowledge. The impermanent 
aggregates ar* neither bound nor liberated . 1 

The Madhyasnika rejects plurality of external objects and 
internal cognitions because of tlrdr relativity, and posits the 
existence of the unique, indefinable [anirvacaiiiyal Essence of 
Being, the OniMvithout-a^second. All the clem cuts have rela¬ 
tive and contingent reality. The Swiya only has absolute 
reality, "'The unique reality, although declared to be on- 
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ckoinctiirbabli: (anirvacaniyaK has been variously described as 
the dement of the dements (dhmroadhritiih as their relativity 
(jfunyata), zb ihbqess fidiuptiu, as their relation t*> thinness 
(idarpi-ratyavatii), as suchness (tatluitab ab the sudmtss or 
existence (bhutiitntimta?, ns the matrix of the -Lord (tati)a^q.to¬ 
ga rbhuj h and lastly as the cosmic body of the Lord* as Buddha* s 
Dhorrmikaya/ * 1 * Buddha and nirvana arc identical with each 
other- Buddha is neither relational nor non-relational, nor 
both! nor neither. Such characteristics are conventional 
fprajQapti}. They are imputed characters. The real eternal 
Bttddhs is cognized by mystic intuition/ Sometimes sunya 
anti asunyj both are said to be unreal because they are relative 
to each other/ 

^agarj uua's doctrine is the middle path {nzadhyama 
pmspats between existence and non-existence, between essence- 
lessness (jucyaj and essence of being (a&rnyoi/ iunyala b not 
produced by other causes taparapriityayal ; it is absolute calm 
(sinini ; it is not expressed by empirical definitions and charac¬ 
teristics (prapaitcfii ; it is one (ananArthal ; it is apprehended 
by supra-intellectual intuition (nirvikalpaj / All dharmas are 
essenedesa- They axe relative and contingent. They arc in 
their essence inexpressible (anak^ara). They are manifest ed as 
c^Jin and pure in the state of enlightenment - 4 The reality 
has tieen called Sunya in order to refute all other views- But 
those who cling to the view of sunyatd arc inamible/ ^a^Ir- 
juna uses the word jSanyetia in two senses* the relative and the 
Absolute, All dhamias arc relative isdttya). But they are 
grounded in the Absolute (tfdnya>. Relativism is not the abso¬ 
lute truth The relative b the way to the Absolute, which 
cannot be attained without the help of the relative. Xirvaua 
cannot be attained without knowing the Absolute/ Though 
the relative ha^ been branded os unreal like an illusion, a 
reverie, a dream, a made show and the like, yet it has Rome 
reality. It has contingent reality which can serve the practical 
purposes of our life. It has empirical reality, It b unreal in 
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relation to the Absolute (stinyaj. 1 Thy Absolute is inexpressible 
Iflnafc^araJ- It cart be described by imputed ciir^cteib (runil- 
ropa} only. 3 All relative and contingent phenomena become 
extinct itx the Absolute [sunyatii i, ! It ciinnot be called sirnya 
or flsQuya* * or belli, <i t neither p but it is called sunva Lu order 
to indicate its nature {prajfmptyarthamj. 5miya is nirvana, 
Silvan is the state of Dhnrma ldharmatlj H It is devoid of 
birth and death. It is beyond the reach of thought and 
language. It is incomprehensible by the intellect. It is in¬ 
definable and inexpressible by words. All phenomena com¬ 
pletely cease in it. All know ledge of phenomena ceases in it.* 
All phenomena one essenceless (fLdisama). They have no in.de- 
pendent reality. They depend upon other phenomena. They 
become extinct in the Absolute. 4 The Absolute is neither esds- 
tens, nor nop-existent, nor 1>olh. nor nciLher, It is beyond these 
iom empirical categories s It is transcendent and unconditioned, 
li u- the absolute ground of the empirical "world oi phenomena. 
^%srjouA b not a mete relativEst r a phenomenalism of a 
sceptic. He is on Absolutist. He is a ruoisist, He is a mvstic 
and intuitioaist. Intellect gives an empirical world, of rela¬ 
tivity and plurality. Intuition gives the noumenoti or the 
Absolute One which is the ultimate truth of all phenomena 
which are lost in it {piupautopasamiij. Nagarjuuo h not a 
negativist or a nihilist. His position is similar to that of 
Bradley. Only he does not in any way characterize the 
Absolute. His Siinya ls similar to the nirgupa Brahman of 
the Upani^ads, which is beyond thought and language* Nagar- 
juita iuSuenrad GaudapMa p gamknra, and Samkarite dialecti¬ 
cians. 

The VaibM^ka advocates radical pluralism of the eternal 
atoms and their momentary* manifestations governed by the 
art of dependent origination. The Sautrilntika advocates radi¬ 
cal pluralism ofmomeiitary atoms and phenomena determined 
*Y ependent origination. The Yoga cam reduces them to sub¬ 
jective ideas of the Alayavijnlna. The cosmic all-conserving 
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Mind oeates empirical minds and empirical objects under the 
influence or instinctive dispositions fvasann}. The world is an 
ideal construction of the Akvnvijnuria winch is grounded in 
TathuttL The Yctgucara is not a subjective idealist. He is 
an objective idealist, The MMhyamikft denies the ontological 
reality of externa] objects and subjective cognitions because 
they are relative and contlogenti and affirms the ontological 
reality of the Stays. or Absolute. NagJLrjuna is an Absolutist. 
He is not a nihilist. But his Absolute is transcendent* and 
cannot be related to the relative and phenomenal. The One 
is the ground of the many which are not its expressions. 


8 . Tht B$Gtrtn£ 0 / Mom^ntminess 

The Sautrantika developed the doctrine of impermanence 
into the ontological doctrine of momenttuiness. All school* 
oi later Bundhisin belie veil in the doctrine of mometifcariitess. 
The Yathhipkas believed in the reality of the eternal elements 
and their momentary manifestations* The Sautrantika* rejected 
the eternal dements. The following arguments are advanced 
to prove the momentaiincss of all existence. Whatever is 
existent is momentary like a mass of clouds. Existence (siittya) 
consists in causa! efficiency or production of effects (arthu* 
kriylkidtva}, The cause produces its effect cither simul¬ 
taneously or successively. Only momentary causes can pro¬ 
duce their effects either simultaneously or successively. Ptiuia- 
ment entities are not capable of simultaneous or successive 
production of effects, ence the alter natives cannot be proved. 
When a permanent entity produces its effect at the present 
time, has it capacity of producing its effect in the past and 
the future? If it has the capacity* it must produce post and 
future effects in the present moment* since what b capable of 
producing an effect at a particular time must produce it at 
that time. If jt has not the capacity, it can never produce 
past and future effects, since what does not produce an effect 
at a particular time is not capable of producing it at that 
time. A piece of stone can never produce a sprout. A perma¬ 
nent entity does not produce past and future effects at the 
present moment. So it b not capable of producing them at 
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present, Capacity o t production and production of effects 
mmt go together. CamaJ efficiency cannot exist without pro¬ 
duction. 

ff a permanent entity is said to produce its effects in 
succession with the help of concomitant conditions [ink akin 
kar&pati do the concomitant condition* render any aid to th^r 
permanent entity or nor? If they do not, they are unnecessary, 
and can be diajftostd with. If they do* is the aid (upakara) 
different tit ucm-differeru from the permanent entity? I£ the 
aid is different from it, then the adventitious aid should tas 
regarded as the cause, and not the permanent entity, since 
wherever the adventitious aid is present the effect is present 
and wherever it is absent the effect is absent. If it i 5 urged 
that a permanent entity by its very nature produces its effect 
only when the concomitant conditions co-operate with it, then 
it can never be separated from the concomitant conditions m 
order to produce its effect because it can never be divested of 
Sts naturei Further, dues the supplementation (atisaynj pro¬ 
duced by the concomitant conditions produce another supple¬ 
mentation or not? If it products another supplementation, it 
will require other concomitant conditions, and so on to infinity- 
It will lead to infinite repress* If the supplementation does 
not produce another supplementation, then the permanent 
entity in co-operation with the concomitant conditions acquires 
a implementation |ati£aya) and produces an effect. If the 
permanent rarity docs not require the help of concomitant 
conditions, then the aid o t supplement At ton will always Ik 
present* and will always produce the effect. But it is contra¬ 
dicted by experience. Then docs the fmpptementutinn, though 
it depends on the permanent entity for the production of the 
effect, produce the effect independently of the 1 permanent 
cause (*-£_, a seed) or as dependent on it? On the fir^t alter¬ 
native,! the seed w 6 ald not be the cause of a sprout. On the 
second alternative, there will be infinite regress. The supple¬ 
mentation will produce another supplementation in the perma* 
neot cause, and so on m infinity. If the aid or supplementation 
^ wouKliffeTent from the permanent cause, then the so-called 
iHirmunent cause ceases 10 be permanent, since it was devoid 
■f supplementation before and it now acquires supplementation. 
A pcrrnummt cause is incapable of causal efficiency, 
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A permanent entity cannot produce it? effect sisnuliaisii- 
ously. If it produces its effect simultaneously or all 41 once, 
does it persist after production of its effect or not? If it persists 
in future, then it will continue to produce the effect which it 
has already produced But the effect which hss already been 
produced need not be produced again. If the permanent cause 
dots not persist after production n£ its effect, then it cannot 
he said to be permanent. Those entities arc different from 
each other, which an- endued with contradictory attributes 
Utc htrnt and cold* The cloud perpetually changes its colour ; 
so it is it series nf momentary entities. 

It cannot he argued thal a jM^rmiment entity lias capacity 
to produce its effect at one time, and has no capadty to pro¬ 
duce it at another time p since what producer an effect at a 
particular time possesses the capacity to produce it a* that 
time, and what is incapable of producing an effect at a parti¬ 
cular time does not produce it at that time* A stone can never 
produce a sprout at any time. Thus a permanent entity cannot 
produce its effect simultaneously or in succession. Only 
momentary entities are capable of causal efficiency. All exis¬ 
tence b momentary- Existence tsattva) consists in catissJ 
efficiency (arthakTiyab Causal efficiency exists in momentary 
entities only. Permanent entities arc incapable of causal 
effidency. 1 

We attribute identity to a continuous scries of similar 
momentary things. Identity Is an illusion produced by 
similarity and continuity of a series of momentary entities. 
There is no identity or permanence of an external thing* The 
flame of a lamp appears to be the same, though it changes 
from moment to moment The stream of water appears to be 
the same, though It changes every moment. All objects of the 
world are undergoing destruction every moment. But they 
appear to persist owing to illusion „ 

The Seutmntibas laid stress on the conception of the self 
as a series of momentary cognitions (vijMmi5antaita‘|. There is 
no permanent self behind the continuous series of mcmentarv 
Cognitions. The preceding cognition leaves an impression 
(vlsana) which modifies the succeeding cognition. There is 
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transfer ence of impression h'ilsroiasatiikramo r from one cogni¬ 
tion to another, which accounts for memory. Memory does 
not require a permanent self which is the substratum of 
impressions, and which recollects an object perceived Ln the 
past. A future member of the $ame series of cognitions 
remembers a past momentary object perceived by a past 
niemljer of the same series. Recognition is a collection of 
perception and recollection. Tt does not presuppose a percua- 
neat self ; nor does it apprehend a permanent object such as 
'this is fftui! Devadatta 1 . The stream of momentary cognitions 
can account for memory and recognition both. Thus neither 
the self nor an external object is permanent and identical 
Hoth are scries of momentary entities. 

The Buddhist doctrine of momentnriness b severely criti¬ 
cised by the Jaina, the Nyaya-Viiise^ifca, the MtoiSAfeaki, and. 
the Vedantist. Thu Jains eriticihin of momentnriness is given 
here Firsts ii the self is not permanent, there can be no 
reaping of fruits, since one member of the scried of momentary 
cognitions exerts, and another member of the scries enjoys its 
fruit. Rut it is absurd tliat one acts and another reaps its 
fruit, We have a distinct recognition of personal identity in 
the form T acted in tlie past, and the same I cojoy the fruit 
of toy action at present* < There is persistence of the pennn- 
rant self in the past h the present, and the future. Recognition 
proves the permanence of the self. Secondly, the argument 
that whatever is existent is momentary like a cloud is invalid. 
Is the momentariuess of the cloud proved by the same infer¬ 
ence or by another inference ? It cannot he proved by the 
same inference, since the momentnriness of the cloud b not 
admitted by the Jain a, whereas the example must be admitted 
to be real by both disputants^ It cannot be proved by another 
infermce, since that inference will prove montentartness of 
ail existence, :md the first inference that seeks to prove mo men- 
tarincss of existence becomes fruitless. Thirdly * causal 
efficiency (artbakriyakaritval cannot constitute existence 
(aattvah since an illusory object also can produce an effect, 
and would therefore be real. There is snakebite of an illusory 
^nake, which frightens and depresses a person. But the snake 
x* not real. The Jains holds that a substance Ls identical in 
the midst of originating, perishing, and persisting qualities. 
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Fourthly, it may be contended that the permanent substance 
possess tile contrary attributes of possessing causal efficiency 
and :iot possessing causal efficiency at the same time, and 
therefore consists of many momentary entities. The Jalna 
replies that an existent entity is multiform {ttuekanta), and 
may possess contrary attributes. Fifthly, in a series of 
momentary entities there can be no causal relation. When 
one member of the series is destroyed, it cannot transfer its 
causa! energy to the succeeding member of the series. The 
succeeding cognition cannot be modified by the preceding 
cognition in the same series, since it is completely destroyed 
and cannot leave any impression behind to modify the suc¬ 
ceeding cognition. If the self is nothing but a series of 
momentary cognitions (vijKanasantana), then there would be 
Joss of acquired merit (kTtflprnftaia) and acquisition of 
unearned merit or demerit iakrtakannabbogsit, and there would 
be no transmigration and liberation, find there would be no 
recollection. Therefore the self is a permanent spiritual 
substance. Sixthly, the doctrine of momentariness cannot 
account for knowledge. The object (jfleyal does uot exist at 
the time when cognition fjninaj comes into existence. The 
cognition does not exist when the object comes into existence. 
If they do not exist at the same time, the cognition cannot 
apprehend an object. If there is no knowledge, all practical 
life will collapse. If the momentary object and the momentary 
cognition are simultaneous, they cannot be related to each 
other as cause and effect, like the two horns of a cow springing 
tip simultaneously. The momentary object cannot produce the 
momentary cognition, and be apprehended by It, An unappre- 
heuded object cannot be the bask condition (ilamimta- 
pratyaya) of the cognition. It canno t be argued that a momen¬ 
tary object imprints its form on a succeeding momentary 
cognition, since a momentary cognition cannot assume the form 
of the preceding momentary object. Further, it is useless to 
hold that cognitions assume the forms of their objects. Form* 
less cognitions can apprehend different objects by virtue of 
their fitness (jogynts). This is the Joins view. Perceptual 
cognition, devoid of the form of the object, apprehends the 
object. It does not reflect the form of the object like a mirror, 
ff it reflects its form, then it would reflect its remoteness and 
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nearness. But, in feet* it is in the seif* and is not apprehended 
as remote and near. Further, it it reflects the form of its 
object, then it would be inert like its object. If it does not 
reflect this inertness of the object, it should not reflect also 
blueness nnd the like, Hence the Saulrentikn doctrine of 
motnentarmess 1$ dot valid/ 1 


9. The Buddhist EpisUmaldgy and Logic 


DkarmotUfit (900 AH) defines valid knowledge as the 
knowledge that is in harmony with its object, 1 A knowledge 
am be known to be m iionnoiiy with its object, ii it lends the 
knowei to the actual attainment of the object. The knowledge 
does not produce its object, and induces the kuower to attain 
ii r But it induces the knower to attain its objects It cannot 
make the person attain its object at once. It is not the 
immediate cause of the attainment of the object. Right know* 
ledge leads to recollection of an object perceived in the past. 
The recollection gives rise to desire. Desire gives rise to 
notion. Action lends to Attainment of the object iarthapraptib 
Attnmment of the object apprehended by right knowledge B 
its result (pramajiaplialab Does right knowledge of an object 
lead to the attainment of the same object? It leads to the 
attainment of an object-moment in the same series. Right 
knowledge also leads to the avoidance of an undesired object. 
Dharmottara drives pragmatic test of the truth, like the JCaiya* 
yifca. He advocates realistic pragmatism.'' 

There are two kinds of valid knowledge, perception and 
inference, Dbarmalarti (700 A.D.) defines perception as a 
nna-emmeotts pre^mmion devoid of all determinations or 
conceptual constructions. 4 It b the immediate apprehension 
of an object in its uniqueness Isvalnk^atia)* rmassodated with 
names and other determinations (kalpimai. Indeterminate 
perception alone is perception. It b valid, since it apprehends 
the uniqueness or individuality of an object devoid of all quali¬ 
fications, But the so-called determinate perception is nor 
Perceptual in character, since it is a presentative'repTesentative 
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process involving determinations. It is invalid because de-ter¬ 
minations (vikalpaj ate not real forms of objects but ideal 
constructions of the mind superimposed upon indeterminate 
and unqualified objects. It is invalid because it apprehends 
an object associated with its name which dots not eater into 
its constitution. Indeterminate perception is valid, but deter¬ 
minate perception Ls not valid. The former apprehends an 
object in it unitfuencss, while the latter apprehends an object 
associated with conceptual constructions, such as genus, 
substance, quality, action, tied name. These conceptual 
constructions invalidate determinate perception* In indeter¬ 
minate perception there is similarity ssarupyol between the 
form of the- cognition and the form of its object. Perception 
h of four toads, sense-perception (iijclriyajnsinaj. mental per¬ 
ception (neoonjfiina) , self-awareness I s vasarii vcdano), ami 
yogk intuition (yogipratyak$£0, Sense-perception is the imme¬ 
diate apprehension of an object through a sense-organ. Visual 
Ik-rccption of a colour belongs to this land. Mental perception 
is produced by tense-perception, which » its immediately 
preceding cause (samanantarapraryaya), and the objective 
datum, which comes into being lit the second moment, and 
which is similar to the object of sense-perception. When the 
visual organ continues to function, there is sense-perception 
«f colour. When it censes to function, there is mental perce;s- 
uon of colour. Manovijilaiia is not mental perception fmanasa- 
t'ratyafcp) of the Xyaya-Vaiseftba and the Mitnihiisata. All 
cognitions Idttil) and feelings- {caitta* are aware of themselves 
(avasathvidite). They are self-1 umiamis. They apprehend them- 
selv®. They are not apprehended by the self which is non¬ 
existent. Each cognition immediately apprehends itself rightly 
'•liiioul any determinations. So this self-aware cognition is 
Perception. Yogic intuition is direct and distinct [terception of 
ihc real nature of objects brought about by the most intense 
Meditation. It is not brought about by the sense-organs. It is 
indeterminate and in harmony with its object. These are the 
four kinds of perception. Sense-perception is brought about 
the object, which Is the basic condition f ala nibona praty ayn J, 
the immediately preceding cognition, which b the immediate 
antecedent <samamuitaiapratya>-q], the auxiliary condition {« g. t 
•ght m the case of visual perception), and the sense-organ. 
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which is the dominant condition ladhipatipratyaya). This is the 

Saulriintika theory of perception. . . , , v-j-.i 

Perception apprehends the unifpje individuality Csviilo k. If ) 

o! an object, which is the ontological reality. A > 

characterised by the capacity to P r«luce fnatwl - 

(artimkriySsfimarthya). That which is dM m* ^ 

generic character of an object [touyaUkwtf. U rt l ** - 

man character. It is apprehended by mfertfflW. * 

of two kinds, inference for one's own sake is'iarthft, - 
ference for the sake of others (parartha). The former is th 
knowledge o£ an inferable property (sadbya) from ft* n ’ 
ledge of a mark of inference (liiga) which abides in 
term or the subject of inference {&*&). or in cases which are 
homologous isapakfa], or which does not abide in casts c 
are heterologous (vipnkso). The middle term {U6g4 nwt 1iaVC 
three characteristics. It most abide in the minor term. It nms 
abide in homologous instances- It must not abide in e _ 
logons instances. The homologous instance is one u «Jich 
both the probans (hetul and the probandum (sadhyal sbide. 
The heterologous instance is one in which the prebans and the 
probandum never reside. If the reason or probans assesses 
these three chnreetaristies, it vdfl invariably lead to the in¬ 
ference Of the probandum. Only the following reasons (M»> 
possess the three characteristic*: (D a reason which is identical 
in essence with the probandum fsvabhiva) ; (2) a reason which 
is an effect (kaxyal of the probandum ; and 13) a reason which 
b not perceived (anupahbdhi) in negative instances. This is 
a tree because it is a Simsapa tree'. This inference is based 
on uniformity o£ identity in essence (tadatmyal, which is a 
uniformity of ctwsristance. 'There is fire here because there is 
smoke here.* This inference is based on uniformity oi causa 
lion {tadutpatti), which is a uniformity of succession. Smoke 
is the effect of fire. The cause is inferred from its effect. The 
non-existence of fire here is inferred from the .non-emstence of 
smoke here. Non-perception of smoke proves its non-existence. 
The non-existence of a Sirfriapa tree here is inferred from the 
non-perception of a tree bore. Tile non-existence of smoke i& 
inferred from the non-perception of fire here," The probandum 
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is directly inferred from the protons which hna inseparable eon- 
no:Lion tilth it iavinabbava b Inference for t!ic sake of others 
lpararlhluufnait.il resembles inference for one's own suke 
(svarthanomanal in all essentia] character]sties, but it differs, 
from it in the fact that it is formally stated io the font) of a 
syllogism, "Inference faj the sake of others is of two kinds ; 
(i> positive or homogeneous [sadhjurny.iv&O ; and negative or 
heterogeneous (vaidhanuyavar) as follows: (l> Sound is non- 
eteraai, tocause it is a product, all products are non-eternal as 
a pot (positive). (3) Sound is non-eternal, because it is a 
product, no non-eterntil i.e., eternal thing is a product as 
elhcx (negative).’ 1 * There ate three members 0 f i syllogism. 
The Buddhist rejects the five-memberod syllogism of the Moya- 
yika. The three members are the conclusion, the minor pre¬ 
mise, and the universal major premise with an example, 
Inference is based on vyapti or inseparable connection (avinl- 
bhaval between the protons and the proband tun. Inseparable 
connection between them is based upon causality or identity m 
essence. Dtormakirti recognize? three fallacies of the middle 
term (hutvubhasa); (1) unproved (asiddhnl; (2) uncertain 

(aiiaikantika) ; and (3J contradictory (viraddhai (h 'Sound is 
eternal, because it is visible*. This inference involves the fallacy 
of unproved middle, because visibility of sound is not admitted 
by either party. (2) 'Sound is aon-etenml, because it fe know- 
able 1 . This inference involves the fallacy of uncertain middle, 
because the kucmable include- the eternal as well as the non- 
eternal (3) ‘Sound is eternal, because it is a product 1 . This 
inference involve? the fallacy of contradictor.' middle, because 
‘product’ is opposed to ‘eternal' 1 
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CHAPTER VI 

THE BACK GROUND OF THE VEDANTA 


i. The Philosophy &j the %g Veda Polytheism, 
Henotheism, Monotheism, and Monism. 

The Vedas and the Upaitifrlfls form the back-ground of 
the Vedanta, They are called the SrutL The Hindus impli¬ 
citly believe in their autharity. The orthodox systems of 
philosophy p the Nf9ya t the Valuta, the Mimiipsa, the 
Samkbyn, the Yoga, and the Vedimta employ reesnn in sub* 
ordination to the authority of the Vedas. But the heterodox 
systems, the the Buddhist, and the Jai&a repudiate 

their authority. They arc believed to be revelations of truths 
to thtf seers (tv) They embody their intuitions. 

There are four Vedas, Rg Veda, Saxon Veda, Vajur Veda, 
And Athanm Veda. Each of them has three division*! vi*., 
the Sarhhitas, the Brahma^ as. and the Anujyukiis. The 
Saxhhit^ are collections of sacred texts mostly in verse. The 
Brahma^as are commenurses In prose. The Arayyakas are 
forest treaties. The UpanicscD are mostly parts of L tie 
Aranyakas. The Sariihitns and the Iftitmagas are called 
Kamakari^a, the portion pertaining to rituals. The Arapyakas 
are called Vp^anaka^a, tht [■• irrion relating to meditation' 
The Vpanisaris are called jMnakayd“, the portion dealing with 
supreme knowledge. The I>£ Veda, Sam a Veda, and Yajnr 
Vedn arc said to be the triad [trayih and considered lo be the 
original Vedas. The Atharva Veda is a lotcr addition The 

Veda is the most ancient record of the Indo-Aiy*m religious 
thought. The Saina Veda contains the bytom of the Veda 
to be chanted ia sacrifices. The Yajur Veda contains large 
Portions of die jjtg Veda with dig lit variations-. The Atharva 
Veda i1*d contains many mantra ^ of the &g Veda. Tilak 
assigns ihu‘ Vedic hymns to 45i>> BX,. the Brahmayas lo 2500 
B-C . and the early Upani$ails b> IGLW»• B.C. MttxoiSUet dates 
the Veda* 12<XI BX, ; Hang ptits them at 24-00 B£ t| ant) Jacobi 
asaiRt^ them to 4500 B.C. Tiler m-iv be assigned lo about 
1500 B.C 
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The Vedic religion traverses the whole gamut of poly¬ 
theism, organized polytheism, ixenotheism, monotheism, and 
monism. The Vedic poets were simple children of nature. 
They wondered at the grand and sublime, beautiful and useful 
aspects of nature, anti were thrilled into ecstasy. They clothed 
the powers of nature with the glory of supernatural and 
superhuman spirits akin to mankind. They broke forth into 
songs in honour of the gods of fire (AgniJ, the sun (Snrya), the 
dawn (U$as), the earth (Ppliini, the rain-cloud (Pnijonys), the 
storms [Marais), the winds (Vayu, VatsJ, the sky (Dvaush 
the bright sky and day [Mitel), the dark sky and evening 
{Varupa), the morning sun (Savitr), and the like. The Vedic 
gods ore the spirits presiding over diverse powers of nature. 
They are not distinct personalities like the gods of the Purapes. 
They are hypostatized or personified aaiural forces. They are 
endowed with great physical power, beauty, fierceness, intelli¬ 
gence, wisdom, omniscience, mercifulness, benevolence, justice, 
and i ighteousness. They ore not confined to a particutar 
place. They are pervasive entities. They are not natural 
objects or phenomena. They ate supernatural and superhuman 
spirits governing the phenomena of nature, friendly' and bene¬ 
volent to the worshippers, and terrific and deadly to their haters, 
liiey are mighty, fierce, invincible, wise, merciful, omniscient, 
pervasive, righteous, truthful, and benevolent. They are easily 
propitiated by hymns, adoration, prayer, oblations, offering^, 
and sacrifices. They are givers of wealth, strength, happiness, 
sons and grandsons, victory in battles, and a file of a hundred 
years. They art also given of wisdom and moral <j militias. 
They are born of father and mother, and yet immortal. Mortals 
at? derated to the rank of immortals, There is kinship between 
mortals and immortals. The nature of gods will be clear 
from the description of a few gods. 

The fire-god. Agni. is the domestic god. He is die Lord 
of the house. He is I he youngest, resplendent, and beautiful 
god. He is mighty, great, invincible, and destructive. He i* 
wise, righteous, omniscient, and benevolent. He is the 
mediator between nun and gods. He is the messenger of 
S'ods. He carries the oblations to the gods. He brings them 
to the sacrifices. He is the steward of both worlds. He shines 
on htfeven and earth. He bai a twofold birth , celestial and 
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terrestrial + He pervades all spaces of the atmosphere. “Thou, 
O Agni* the Flaming one, art botn from the Heavens, thou on 
bom rronn thy Waters and the Bin! ; thou art bom from the 
forests anti the herbs; than art Ik™ bright, O Lord of tnen, 
to njen/ PJ Agni is the tit vine leader of the divine tribes, the 
guardian of the seasons- He is in fall i b le. His blessings 
flawless* He is Latent upon right [j ta? and true. In him all 
commands* all wishes dwell. He adheres to his own power 
of mind. He knows all rules. He has proclaimed his rules 
to the mortals He knows everything that leads iia astray. 
He protects us from sin LkaL defiles us. He is the friend and 
protector of his worshippers They live in his companionshipi, 
protected by him. He is the self-dependent god. He promotes 
tile worshippers prayer. He reload men from all sins com¬ 
mitted in thoughtlessness. He reigns over Immortality." 

The Alarms arc the storm-gods. They are endowed with 
terrible vigour and strength. They cause men and mountains 
to tremble. They drench the eanb with rain. They wash 
away all sins of men. They are brisk, active, indefatigable, 
powerful, mid impetuous They throw down what h firm. 
They are ah knowing. true, flawless searchers and pursers of 
sins. Their bounties are never-reding. They raise the min 
from the sea, and rata t$ down on earth. They are of great 
bounty, immyrtal, righteous, and merciful to the worshippers* 
Their greatness is Infinite/ 

Ind;a holds the earth, the ^ky, sinri the heaven. He unites 
ili£ immeasurable earth .tno the sky. He is the father of the 
Marms, the sun, the dawn, and the fire-god. He is the terrific 
destroyer of enemies in the battle-ridd- He is the biller of the 
demon Vftiw He is the Lord of the world. He is resplendent, 
ever-young, and infinitely great. He is a voracious drinker 
of soma juice. He is the possessor of infinite wealth. He is 
the civer of food, wealth, prosperity, victory, and long life. 
He entered into the earth and she sky, and created the world. 
He is the creator of the waters. He is buiintjtnl, generous. 
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self-controlkd, and immortal, Ho is great, grave, and fierce. 
He pervade* the world. He b the protector of the worshippers. 1 

The different gods are tin* personifications of the different 
powers of nature. They are sometimes worshipped indlvj. 
dually. This is not naturalism, but anthropomorphic poly¬ 
theism. The Vedie poets were not worshippers of nature. 
They worshipped supernatural and superhuman deities per¬ 
vading the whole or considerable part of nature and beyond 
and endowed mth some qualities of the supreme god-head. 

Sometimes the gods were invoked in groups. A number 
of dual gods snch as Mitra and Varupa, India and Agni, Agni 
and Soma were invoked. Sometimes three gods working 
together such as Aryanian, Mitra and Varupa, or Agni, Soma 
and Candharva were praised. Sometimes four deities such as 
Bhnrati, lb, Sarasvati ami Mahi were worshipped, 1 Same- 
tj f nes tn!in " *T«is together were praised. 'May ilitra and 
\ nrn^.t, Aiti, tlit SindhuJ the Earth, and the Sky grant tis 
happiness and Jong life. 1,1 Sometimes all the gods together, 
Visve t»cvas, wctc praised and invoked. 'Sit down oh the 
sacrificial altar, O Vasus, O Visve Devls, O Adityas, worthy 
of worship.' 'May all jjods protect us for our welfare “ Thus 
gods were inter related to one another. When all gods were 
worsltipped together, they were implicitly conceived as piitrial 
aspects of one supreme God A collection of gods working in 
harmony paved the way for one God. This stage may be 
called organized polytheism. 

The gods went gradually related to one another as the 
major and the minor IudgapratyangBbhivaj, as dependent on 
one another fanyonyairaya), and os generating one another 
fanyouyotpmti). Heaven find Earth are the mothers of Agni. 
Rudra Is the father of the Maruts. Aditi is the mother of the 
Adityas, The Aims are brothers. This relationship organizes 
the plurality of a attire-sods ludra maintains the Earth and 
the Sky in their places. Ele is the major god. Tlie Earth and 
the Sky are the minor deities. The Mantis mum tain the Sun, 
the Wind, and the Eire gods in the sky. They arc superior 
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to the three gods Vanina. Mitra end Ary ntmTi kindle Agm. 
They are glorious through Agn i. They are inter-dependent m 
one another. 1 This religion is organized polytheism. 

Among the multitude Q f nature-gQfb any one is treated 
ns the supreme god for the lime being when he is worshipped- 
Maxmliller calls this religion heno theism 1 *0 Agni, thou art 
mighty ludra* the wide-ruling Vi^u, the kins Varova whose 
laws are iinn h the wondrous Mitra, Ary am an, the lord of beings. 
Thou art Rudra, the Manats, the Winds, and Pmsan. Thou 
art Savitj, a bestowtr of treasures, Bhaga, the lord of wealth, 
ftbku, Aditi, BLiSratlp IijB, mid S&rasvati. Thou art united 
with alfc the gods and equal to them in strength, nay, thou 
Sttrpassesl them, when thy power has crpandfid over Heaven 
and Earth/* Agni b identified here with many gods and 
treated as superior to them- This Is Henotheism. It is a step 
from polytheism to monotheism. 

All gods are inspired by the same divine power. Their 
grtat divinity is one- There is unity and order in the pheno¬ 
mena of nature. Agni is kindled on the altar of sacrifice* it is 
kindled in the forest ; it is kindled in the sky. The snn rises 
in the east mid sets in the west every day. Day succeeds night. 
Night succeeds day. The sky rains water on earth ; the earth 
sends moisturv to the sky. The same creator creates beasts* 
birds h and men. He gives rain, produces crops, and sustains 
men with food. AH the diverse phenomena of nature are the 
works of gods who are endowed with the same divine power. 
The order in nature paves the way for monotheism/ 

The conception of Sta further harmonizes the gods with 
one another, and makes for monotheism, Rtn is the physical 
order. Everything in the world has its own sphere. The snn 
moves in the sky. The priest offers oblations at the altar. 
But 1$M reigns everywhere, in the sky, in the sun* in the sacri- 
ice, in the moiinuin, and is truth/ The goeb follow the taws 
nf Rta. They acquired divinity and im morality by serving 
$ta rightly, Vantpa walks round the earth on the straight 
path of Agni lay in the womb of is the course 
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of nature* It is the natural order. Sacrifices should conform 
to £ta. It is thtr luw of rites. It is the customary law or 
social law, It is the law of truth* right and justice. It is the 
moral law* Agni has proclaimed liis rules to mortals, for he 
is intent on Rta or Eight„ and is true, Varuya is the custodian 
of the moral law, He adheres to the right, and punishes sins . 1 
The physical order and the moral order point to the existence 
of am supreme God whose law is unalterable mid inviolable - 
But is an impejaa&ol order which upholds the gods and 
the world* The conception of &ta pave? the way for 
monotheism. 

Hinujyagarbhu arose in the beginning. He alone was the 
lord of ajl that is. He established the eurth and the heaven. 
He gives breath and strength ; his command* are followed by 
other gods ; his shadow h death and immortality, He is the 
sole king of the whole universe. He rules the mountains, the 
sea, and the rivers. He governs men and beasts. He alone 
is God above all gods. He began the earth, the heaven* and 
the mighty waters. He is no other than Prajapati p the Lord 
uf all creatures/ Hirn^yngarblja or Pnijiipati may claim the 
rank of Supreme God. 

Viiyakarttui ig the creator of the entire universe. He b 
the Seer of all. Eis eyes axe everywhere, his face is every* 

'where p and he is of all hands and all feet. He, that one God, 
creates the sky and the earth. He is the world ‘architect. 1 

There is n Cosmic Person (paramo puru$al whose body is 
the whole universe* He has a thousand heads, a thousand eyes, 
a thousand feet. He jiervades the whole terrestrial space and 
transcends it. Whatever was or whatever will be—all that is 
Puru^a, He if- ihe lord of immortality. He is untouched by 
the fruits of actions (karma!. All creation is his grandvur, 
but he is ever superior to the entire creation. The whole of 
tlie universe b only onfi-ftrarth of his being, the remaining 
three-fourths remain in celestial immortality * The inner 
nature of the Paraina Punt^a is transcendental, though lie is 
immanent in the whole universe. He is both immanent and 
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transcendent. The Ptum^a Sukta teases paneotheism. These 
ere the monotheistic tendencies in the Eg Veda. 

Monotheism leads to monism- The Vedic poets conceived 
One Reality which is manifested tn diverse ways. 'There ie 
O ne Reality ; sages call it by various names ; they call it 
Agui, Vatna i Matamvau’/ 'That One* (tad. ekatnj is not 
personal ; it is neither male nor female ; it is neuter. It is an 
impersonal principle which breathed by iudf without breath. 
There was nothing other than ft/ The Nasadtya Sukta clearly 
brings out the pure monism of the E^ Veda: 

'Then there was neither existence nor non-existence ; there 
was no sky* nor heaven beyond. Then there was neither death 
nor immortality. There was neither day nor night nor 
distinction between them. There was the sole One (tad pfcim ) 
that breathed by itself without breath ; there was nothing 
other than the One Then there was darkness without light. All 
was engulfed in the primal cause. That One was tsorn by the 
powet of austerity (tapasK There first arose desire or will in 
the Cosmic Mina and from the first one sprang the seed of 
creation The wise sages realized in their heart the l Kind of 
what 5s in what is not. He from whom this creatioii arose* 
the Highest Seer in the highest heaven knows.* 1 This is pure 
spiritualistic monism. That One (Tad Ekam? was later identi¬ 
fied with Brahman or Atman/ 


-■ Reiigwn and Ethics o/ the Eg f-Tda 

The Vedic religion was simple chanting of hymns, adop¬ 
tion, and prayer, Sacrifices were made, in which milk, butter, 
honey t the soma juice, and food were offered to the gixls. 
There r .v-:i animal sacrifice/ Prayers and sacrifices were 
intended sor obtaining cattle,, wealth, sons and grandsons, a 
life of hundred years, victors' in battles, and happiness and 
bibs. Health, wealth, and happiness were the goal of prayer 
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and sacrifices. There was an optimistic outlook on life. The 
gods were considered to be friendly to the wofehippets. They 
H-cre regarded as father, brother, friend, companion, protector, 
and forgiver of sins. They were regarded as deadly and 
destructive to the enemies. They crushed haters of gods, 
■sorefirprs, mid cheats. They were the custodians of the moral 
laws, 1 hey promoted the welfare of the virtuous and punished 
the vicious. They maintained the physical order and the 
moral order. Rta was the germ of the Law of Karma. The 
virtuous ware transported to heaven, aiid the vicious were 
condemned to hell, the nether region, of darkness. Trans¬ 
migration was yet to come. Slokja was not conceived. Virtue 
was truth, ain was untruth lanrtfll, The gods purged the 
worshipper* of their sins.' Virtue was rewarded ; vice was 
punished. The path of the fathers {pjtfyanai and the path 
oi the gods (devayana) were mmtitaecL 1 To be united with 
the ^ ods t0 att ^n mtflomlitv were also regarded as tfie 
g^xil of rtUigloti/ Reli gioo aimed ni earthly bapjiiniss imd 
heavenly bliss. 

Ivia is die motcil law* It truth and righteousness Tils? 
gCMs arc the custodians and followers of the moral lows.’ 

\ anip4 is of fixed, unswerving right Conduct idrdhavriiLaJ:, 
>iu is untruth and unrigfiteotisntes. It ht falsehood (anrtii and 
delinquency. Virtue is rewarded. Vice is punished. Virtue 
is not only external conduct in conformity with the moral taw. 
ft is also the purity of tile inner life. The gnds descry the 
'nipuro motives and intentions, and punish them,* They 
kco " tbc thought-. of the worshippers, and promote their 
prayer Duties to men and duties to gods were recognised, 
Vharity aud hospitality to men and kindness to animals were 
^joined Falsehood, treachery and fraudulent* were Icon- 
detuned. Witchcraft, spells, sorcery, and black magic were 
despised. Gambling was denounced, though it was prevalent. 

,J r vvai ” Dt Mudomttd, Ethics Of non-violence (abuhsal) was 
absent. Violence is to be met by violence. Strength bends 
before strength.’ 'Let tu stand straight that we may walk and 
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live/ 1 The Buddhist ethics of fibs rusi was unknown to the 
Vedle age, Asceticism was foreign to the spirit of the Vedie 
people, though it might be practised by a few people. The 
world is said to have been created by the austerity (tapasj and 
salf-a but Ration of the Cosmic Spirit, There was no caste 
system, though the Puru^a Siikta refers to the four classes. 
There was no child marriage. Women enjoyed a high position 
in society. They did not observe p purdah\ Some women were 
composers of mautfas. “One in the tunny! unity in variety, 
is l the perennial message uf the Vedtc India, The last Sttkta of 
thp Kg Veda breathe-, this out unequivocally thus ; Assemble, 
sbeak together. let your minds be of one accord. , . Let all 
poiests utter the mantras in o common way. Common be their 
assembly, common be their mind, so be their thoughts united. . 
United be the thoughts of oil, that all may live happily, tlmt 
ye may all happily rriSdfi- |Pi This is the ethics of the Veda. 


I . The Spiritualistic Monism of the Uptinifads ; HmJimim 

Saihkare commented ujkiii Isa, Kena, Kntha. Pcasna. 
Miiv^aka* Hfi^ukyn, Aitareya, Tsiittirlya, Svetasvatara, 
Ch tndogya, and Bfhndlra^jika Up&ni^&ds. These are generally 
reg nnded as authoritative. There are numerous other t T pa- 
nS^ is, The early Upani$8d$ were composed between 1000 
B C L and 500 B.C, The Rg Veda spoke of One Reality (efcam 
sat) which is spoken of in various ways by the sages** It 
spol ot That One ftatl okani) which created the world.* The 
I'pdpi^arfs call k Brahman, Brahman is Atman. It ;& the 
Reality of the reality. It is the transcendental reality behind 
the trnpirieal reality." 'All this is nothing hut Brahman', "vVll 
this | is certainly Bmhnum 1 * . '.'Ml this is certainly Atman 
“There was one, udU'diml reality before creation of the world 1 , 
TherL* was one Atman m the beginning/* h is the cause of 
all created things► Tt i* their substratum in which they 
sub-fst'. It is their ultimate ground arid essence. It is one 
dewed of plurality* ft is one beyond many, 'There is 
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nothing other tluui it.* 'There is nothing higher than it.’ 
’It is one without any second'. It is pure identity without 
difference.* The supreme principle is called Brahman because 
it is the ubiquitous cosmic principle. It is called Atman 
because it is one eternal homogeneous consciousness (ekotnia- 
pratyayasara),* 

All gods spoken of by the Vedas subsist in Brahman. 
Xone can excel it, Xoue can transcend it. They cannot exist 
without it. Brahman is their essence. It is the ground of 
the order of nature. Rta is grounded in Brahman. ‘Fire 
bums, the sun rises, the wind blows, and death overtakes 
creatures at its command The uniformities of nature are 
sustained by Brahman.* The Viatic poets conceived tile super¬ 
natural deities presiding over the forces of nature and the 
physical and moral order ffto) sustained by them. They had 
a glimpse of the One Reality. The Upanijadic seers conceived 
it as one Brahman or Atman. They unambiguously advocate 
spiritualistic monism or Absolute Idealism. This is the bed¬ 
rock of the Hindu religion, and philosophy. 

Ihs Lpanipids speak of higher (para) Brahman and lower 
lapara; Brahman. The former is formless (smurta), unroanifest 
(asabrbt, immortal (inafta), abiding (sthitaj. and transcendental 
(tyat). The latter is formed ImQrtaj, manifest (iabd,i|, mortal 
(martya), fleeting (yst), and empirical (sot). The former is 
impetisliable and immutable fakgara). The latter is perishable 
and mutable. The former is transcendental (ianta) or non- 
phenomenal fni$prapanca>, uudecaying (ajara), immonaJ 
lamrtal, redeeming (abhayal, and unexcelled ipaia] There is 
no reality beyond it. It is devoid of all attributes and deter¬ 
minations. It is unqualified, indeterminate, and uncondi¬ 

tioned. 4 It is the Absolute. Apara Brahman is qualified 
(StigU^n), determinate !gsvise$ai, conditioned isopadhi), formed 
fmOrta), and manifest (iflbda). It is personal God, They are 
not two Brahmans. But one Brahman viewed from the 
transcendental standpoint is indeterminate, and viewed from 
en, pirical standpoint is determinate. The indeterminate 
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Brahman is sometimes conceived to be real, and l he deter¬ 
minate Bmhman ih conceived to be imrtah 1 II 

Higher Brahman is unqualified (nirguija). If b umbute- 
less* It is indeterminate. "This Atman is not this, not this/ 1 
It is devoid of determinations- It is the supreme reality * There 
is nothing beyond it. It is imperishable (aksarab immortal 
{amjtfl), transparent [subhrah immaculaie (mraiijtraah pure 
(suddhaj, characterless (alnk^&t^h non-phenomcnal (prapan- 
copriiama) , non-dual (advaitaj, calm (snntal, partless (iii^kala), 
inactive (ni^kriyah *u mmam bonum (Sra). It is neither small 
nor great. It is neither short nor tong. It l* devoid of sensible 
qualities such as colour* sound, taste, smell, and touch. It it not 
any of the element*. It ts neither ether, nor air* nor fire, nor 
water, nor earth. It is neither eye nor ear, nor life, nor luanatt- 
It is without beginning or end. It is without &ny prior and with¬ 
out any posterior. It is without inside and without outside. 
It is not a part- It is partitas. It is neither existent (satl nor 
uon-esri&tent (asat). It is one. It is non-empirical (kevala). 
It is the highest Good {&ival. It is imperceptible fadrfy&b un- 
know able (agrlhynl„ Inconceivable {aemtytB, inexpressible 
i.avyapidt-syn), and unusable (avyavaharyal It transcends the 
known and the unknown.* 

Nrrginta Brahman is unconditioned inimpMhi). It is 
beyond spucej time, and causality- It is non-spatial fc non- 
temporal,, and non-eausal. "Brahman, in contrast with tlst? 
empirical system of the universe* is not like it in space but 
is spaceless, not in time but timeless* not subject to but in¬ 
dependent of the law of causality 

Brahman is spaceless. It is devoid of spatial characters 
The Upam^ads express it in the following manner- Brahman is 
the subtlest of the subtle and the greatest oE the great. It is 
neither short nor long. It has neither inside nor cutside. It is 
near. It is remote-* It L- immanent in the whole universe. It 
transcends the whole universe. Brahman is below and above, 
bi-hind and before p in the north and the south, in the east and 
the I ^ i* the entire universe, fo ig limitlc^ in the ftast^ 
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limitless in the west, limitless in the north. limitless ta the 
south, limitless above, limitless below, limitless in .til directions. 
1'or it there exist neither east and other directions nor across 
nor below. It is indivisible (<mui like the point of a needle, 
t is parties*. It it#ides in the heart, smaller than a grain of 
barley or mustard. It is greater than the earth, greater than 
the sky. greater than heaven, greater than all these worlds 
Hie whole erf space is interwoven with Brahman. Tt is omni¬ 
present and ubiquitous. Thus Brahman is spaceless nod vet 
it is the ground of space. 1 

Brahman is timeless. It is eternal faityaj, abiding (sasvata), 
and ancient Ipurapa i It is without beginning and end. It is 
independent of the post and future. It is Lord of the past and 
ftitnre. It transcends all three times (kSlatita). It is untouched 

Z, n mC Zf* ^ intf ' "* **** ' a empirical 

® rahm t' 1 14 UOt in ttae - BirtL - awwth, and death of 
area ted things happen m time. Time is formless and formed. 

That which Is prior to the s un is the timeless {atah) withoat 
^ »« '«“t which begins with the sun L JZS 

im Lr uhich has parts. Brahman is timeless, and yet it is the 
ground of tuue, 2 

Brahman is mm-causal. It fe independent of causalitv - 
^hnngK governed by causality. Brahman is unchanging 
«nd therefore not subject to causality, Jt » imperishable 

14 ^ QntKml (8ja) *■* wdying (amfta), It is i m . 
mutable. It is independent ti cause and effect- It is indepen- 
CLl v ’ becoming jsambhuti) and unbecoming (asunbbuti) It 
« tmageing, undying, eternal, immutable, and imperishable 
_ itingc ,i a mere name, an appearance. The unchangeable and 
mpmshabte lakjaral Brahman atone b ml. It transcend* the 

315(1 Vet U 15 g-^ucl of the empirical 
11 °™ subject to causality.* 

It i. H f h “ an is £fim,o!,iIc - ^ J«t» moves to a remote place 
. * UXCd - apd ^t It goes everywhere. It is unmoved, and 

Et - 3 ^'ci* it’ 11 1- l’p-- tit. 6, J. S; U 5, |9 14- 

" * 

15. 16 Ui\ ° ‘ X- 18 ■ ■ 3. .15: tl I 5, 12. 13; H r fn. i T 4 

1 Kiiiii r,' ' P- l "’ *f- 5. Malm Up., tj. |4 is 



430 


THE glMKIIVA-YGGA KHD THE 


v&t it uiovis f^ter than the tniod. It is the unmoved stovvri 
Motion is change. Brahman is changeless. It is static in 
its transcendental nature, and dynamic in ite empirical mani¬ 
festations. 1 It b beyond virtue and vice- It is snpennoral." 

Xir^tL^a Brahman is one T non-duaJ* * undHIeteJiced (nirvl* 
se^aj. It is indeterminate. There is no other than it. It b 
devoid of duality and distinction. There b no distinction o£ 
subject and object in it* There is neither knower nor Unmra 
in it- It is distinction! css - It b infinite (bhilmih aU-eompine- 
hending, one. There 3s no plurality in it. Plurality is on 
appearance [uiina ivii, 1 This position is pure monism* 
Sarfikara recognized the ontological reality of Nirgug* Brahman 
only*. 

Sirgu^ia Brahman is acosmic tnifprapaficaK It is un- 
know able by the sense-organs, mi ltd, and intellect. It is im~ 
perceptible by the sense-organa* It is incomprehensible by 
the mind. It is unknowable by the intellect- It can be realized 
by subtle concentrated intellect. It is grasped by the intro¬ 
verted mind. It is known by intuition Iprajnaita). It is realized 
by spiritual i 1. hi tm nation fadhylttnay ogn }, It is inexpressible 
in words . 4 

Though acosmic Brahman is devoid of attributes (gnuah 
yet it has three essential characters (svMUpalak^agaJ. The 
essential Brahman is pure being, pure consciousness* and pure 
bliss. It b not empirical being- It is transcendental being. 
It is not empirical consciousness. It is transcendental con¬ 
sciousness beyond subject and object, It is Iran seen dental bliss- 
It is beyond empirical pleasure and pain, Joy and sorrow. It is, 
in its essential nature p infinite (unantai being (sat)* conscious¬ 
ness (cit) p and bliss (inaudab 1 Brahman is described ft* being, 
consciousness, and bliss in Shrppfcm N 

Brahman is the Reality of the reality. It is the infinite 
reality. It is existent (sail, non-existent (isnJfc)j and immortal 
tamptaL The immortal is veiled by the reality. The ttsnseeud- 
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ental reality is the ground of tin* empirical reality. Brahman 
is neither existent nor non-cxishint. It is higher than the 
existent and the non-existent. These tests indicate that 
Brahman is the supreme transcendental reality beyond empiri¬ 
cal being and non-being. 1 

Brahman is self-luminous consciousness. It is the light 
•A lights. It is Uie supreme light. Al] things ate illumined 
by it. They tire revealed by its Itght. It is of Um essence 
oF consciousness, It is one. infinite, absolute, undifferenced 
cunsdousntss (efcatmapratyayasarnh It does not tnow any- 
tliing inside it. Kor does it know anything outside it. 
Nor docs it know anything inside and outside both. It is one 
Universal consciousness lpraj&nna K lum fl ). I t ib subiect-objectless 
consciousness. Sometimes Brahman h described as the eternal 
knower (vijHatj-j, it j s the unborn and immortal seer. It is 
the witness iraksin), the pure consciousness (kevata eetasj 

iidlmr Seef fd ^ trl ‘ Tt ** tHe *****' Ir h aot Qa object 


’ s ^Bss (iffimda), It is the (luintcsseuce of bliss 
trasfll. The individual soul partakes of this bliss, and becomes 
joyful. Who woiild live and breathe. If Uk? whole space were 
■I’.'t pervaded by infinite bliss? The Unite creatures partake of 
particle of the infinite bliss of Brahman, ami are sustained by 
B ^k“*n is dearer than wealth, dearer than sons, dearer 
dmu nil other things. It is the dearest of all. Husband, wife. 

, *• and sons are not dear in themselves, but for Hie Atm m 

lha l lB tlieir immanent spirit. Anything other than Brahman 
19 , of pain and sorrow. But there is absolute negation of 
\?) a m Bra liman. It b beyond hunger and thirst, grief and 
tklusjon, decay and death, ft is sinless. Brahman b beyond 
• ,.**** and object, beyond duality and distinction. So it is 
. ■ ^raliman is infinite ibhumal. The infinite L* bliss. There 

is Jto bliss in the finite and little. Bralmnui is the infinite and 
So bibs constitutes its ess*™*.* 
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Bralumm concaved as qualified l*agvipaj is God ®w»)- 
The Absolute in relation to the cm pineal world is God (HvaraL 
The cosmic fcaprapancaj Brahtram b the creator T preserver! 
ami destroyer of the world (tajjalan). AH creaturei spring out 
of Brahman (tnjjnj. They live bi Brahman (tadan). Ihey 
arc re-absorbed in Brahman (talla).' 1 Brahman b the Lord 
isa* isina, isvaraji of all. He is the Lord of Lords. Hu b the 
Lord of deities. He b the supreme Lord Iparameivara) ► He 
is the Infinite Person (mahan pnni^fl). He is the origin and end 
oi ail creatures. He Is their in tier guide (ftoteyatniu)- He is 
the inner guide of the entire universe. He is the Moral 
Governor (yidhftfj* Hu award.* finite (vasudaj to individual 
>onls in accordance with their merits iiid demerits" He b 
omniscient and perfect. He is not e nhan ced by their good 
ttcUons. He is not decreased by their had actions. He is oil- 
perfect and ML He h unequalled and unexcelled. He supports 
and iiirtlLiifs virtue, and avoids and punishes vice He b the 
Lord of the wealth of greatness He is possessed of infinite 
excellences. He ls worthy of adoration. He is the support 
of all. He b the refuge of nil. He can be realized by His 
grace. He cannot be realized by knowledge or austerities-* 
This b theism,. 

God is imma nent in the world. He transcends the world. 
He b both transcendent and immanent The world is in God- 
It is not God, God is not the world/ This is paueraUieism- 

God b inurnment in the whole world. He is immanent in 
the individual souls. He inspirts: good persons to do right 
actions and elevates them. He inspires Imd person* to do wrong 
actions and degrades them. Individual souls have no freedom 
of tlm will 1 God is nIE-aciing {sairakarmih oil-wishing <sirve- 
kamaL aJJ-sjuelling, oU-tastbg/ This b pautiiuisuL RSnil- 
nit]a recognized the ontological reality of sagn\ia Brahman. 
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4. The Atman and ike Individual Self 


8ratiiiaan is the cosmic principle. Atman is the psychic 
principle. It is the inner self in man. Brahman is Atman. 
The cosmic principle is the psychic principle. The universal 
spirit is the self in man. It is the immanent spirit in him. 
It is his inner guide (antatynminj. Brahman is the soul 
(atman) of all. ‘The eternal knower is thy soul, the inner 
guide, the immortal’. It h the knovver, but is not known. 
It is the foundational consciousness which is the ground of the 
Universe. It is the ground of our empirical consciousness. The 
eternal, universal light of consciousness resides in our heart 
and illumines all objects of our knowledge, ‘It is thy soul 
that is within all.' 1 ‘That of winch the whole universe is com- 
posed, that is, the real, that is the soul, that art thou, O 
Svetaketu.’ ‘Tat ivam asi’. ‘I am Brahman.' ’Aharh 
brah mastm .' ‘This mol is Brahman,’ ‘Ayam atiufi brahma.'* 
The identity of the individual soul with the universal soul was 
emphasized by Soifakara. Ramanuja recognized the individual 
soul *o lie a real mode fprakarn) of tbe universal soul, 

>Iapdukya I'panisad speaks of the four stages of the 
individual soul and the universal soul. The individual soul En 
the waking condition is called the VKva which knows and 
enjoys gross external objects. The individual soul in the con- 
dition of dream Is called the Taijasa which knows and enjoys 
subtle internal objects or cognitions. Tile individual soul in 
tbe condition of dreamless sleep is called the Prajna which is 
one homogeneous mass of consciousness and bliss fprajiiana- 
ghanol. it does not apprehend external objects or internal 
cognitions. The individual soul in the fourth ecstatic (turlya) 
condition is called the Atman which is one universal conscious- 
ness (ekutmapratyuyassra) which knows neither external objects 
«or internal cognitions, which is not a mass of caasdoxisii esi, 
which-is neither consciousness (prajna) nor non-consciousness 
(aprajua), It is one, non-dual, non-cmpirical or transcendental 
ffliciousiitss. 1 lie Atman is tiniversa] snperconscionsnesS,* 

_ can ^ reflliz «l by supra-intcllectna! intuition. There arc 
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fgiir stages of Brahman corresponding to the four stages of the 
ijidividud soul- The entire universe of gross objects eon- 
sti Elites the body of Viral or Vais variant- The totality of subtle 
bodies constitutes the body of Hira^yogarbha, The cosifuc 
nescience (maynS constitute the body of Sutratma or Tsrara. 
He is seli-conscious frith Maya as the non-ego or object of con ~ 
sciousness. The cosmic consciousness beyond cause and effect, 
ego and non-eKO, is called Brahman. It is pure transcendental 
consciousness which is subjectH^bjectkss. It is transcendental 
bliss and perfect freedom (anan da ) . Thus the Atman is 
brahman. The tarfya or intuitive sdf la Brahman, 1 

Taittiriya Upam^nd describes five sheaths of the individual 
*t>lf. (1) The bodily self is called the bodily sheath (annantaya 
Tt is dependent on food. The self is identified with 
the body and its organs. (2) Penetrating the bodily sheatli we 
find within it the vital sheath (pr^aumya hop). The vital 
forces, which animate the body, constitute its parts. The vital 
self is dependent on vital brentli, (3l Within the vital diisith 
there Is the mental sheath (.monomaya kup). The mental sdf 
is dependent on manas. Volitions directed to selfish ends con¬ 
stitute the mental sheath (4) Within the mental sheath there 
is the intellectual sheath (vijulnamaya ko^a). Intellectual 
knowledge which is discriminative and Involves the distinction 
of subject And object constitutes the intellectual sheath The 
intellectual self is dependent on the intellect. {5} Deeper still 
within the intellectual sheath there is the blissful sheath 
lanandnmaya top). Subject-objectless transcendental con¬ 
sciousness and bliss constitute the blissful self. It is non- 
empiricaL It is Inauda or absolute freedom, hi farf h ananda 
does not constitute a sheatli of the self. But it constitutes the 
very essence oE the self/ Ranade opines that the problem of 
sheaths is the problem of substance- Matter, life, mind, and 
intellect cannot be regarded as the ultimate principle of things. 
Intuitive bliss is the source of reality',* 

Kalha TJpam^ad describes the Atman as the disembodied 
spirit thin is not bom t that does not die, though the body 
dies, that is unborn (ajab eternal (mtya), immutable (0£mUJ> 
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and ancient (parSgal. The cosmic spirit. BraJimau. is immanent 
in the individual self. The great all-pervading self, which is 
formless End disembodied, Crists in uU individual embodied 
souL?. The universal ootd is immanent in the individual soul. 1 

I’fwmisad draws a distinction between the individual 
fioul and the universal soul. They are opposed to each other 
hfce light and darkness. The individual soul is bound to 
onpm^l life The universal soul is free from empirical life. 
11* md,viduai carns and demerits hv its actions 

and enjoys them. But the universal soul is super-morai and 
free from menu and demerits. It does not enjov the fruits 
of mi mdtmdual s actions, though it is immanent in his soul. 
I * the indifferent spectator of the individual soul’s eujovmcnt 
tnnts oi its action!,. 1 he individual soul associated with the 
sense-organs, manns. budclhj, and afaamMra. which are its 

' « ** «**= (bhoktri. The universal *£ j 
begiimtngleM endless, and eternal. It is the witness of all 
Atonal consmouane^ is its essence. The universal timely 
the ™f er , IL,ld s “5tainer of the individual temporal soul 

^L rV 1 frnitS Qf itS **«* ***>** The one 
..-Tf!* 1 f lf ; self ^ creatures, which is the indwelling 

'? dmdaa] soul - » «* touched by its sorrows and 
imperfections* 

Kathn Upanijatl distinguishes the individual self from the 
y ' 016 sense-organs, manas, and buddfai. Body is the chariot 

L^'Vf' 16, AtraaiJ “ the charioteer. Intellect or 
udt n « the driver, Manas is the bridle. The amse^rgans 

diL*i £**' ° biC f S the fidd The ^ 

divts^l ** 1 raan *‘* s - Macfls 1S directed by buddhi. The in- 

hudJv ^1. “ S80ciated tlle sensenwgans. mamis, and 

‘dhi is the empirical soul. Manas is superior to the sense- 

U ^ »• «*“*• Adrian is superior to 
. Avyatta or unman ifest Pralqti is superior to Matat or 
r toic intellect. The supreme puru$a, the universal soul, fc 
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The individual soul lias no freedom of tbe will* The 
universal soul causes those individual souls to do right actions* 
which it desires to raise higher- It causes those individual 
souls to do wrong actions, which it desires to degrade lower. 
It is the immortal, eternal soul, which is yctfect, and which 
is not increased by their good actions or decreased by their bud 
actions. Omnipotent God is the agent (kartfl of actions oi all in¬ 
dividual persons. He does all their actions , 1 Individual souls, 
have no freedom of the will* The eternal universal self that is 
the inner guide of the whole universe is also the inner guide 
lantaryamin) of the vital forces, ihe sense-organs* manas, and 
intellect of the individual persons. All finite souls are grounded 
in the universal soul. The eternal, universal self immanent 
in them is the unknown knowtr, the unseen seer, the unheard 
hearer, the imrefleeted reflector* the unccanprEBctiflc^ corapTe- 
bender. How cart the knower (yijflfitf) be known ? It can be 
known by inmittots (piaiMnn). It can be realized by spiritual 
illumination (adhyotmoyogai . 1 The Upani$ads do not attach 
adequate importance to the individual souls. They do not 
cognize their freedom of the wtlL They make too much of the 
aB-immanence of the universal spirit in them. 

Svetasvatara Upauiyad distinguishes between the universal 
soul and the individual soul* Both are unborn (aja)- The 
former is omniscient (j£a}» while the Litter is ignorant {ajStfll 
The former is omnipotent (isaj } while the latter U impotent 
(ani£ah Mu^daka Upani^ad describes the individual soul as 
sorrowful on account of its ignorance and impotence, which 
shakes off all sorrow when it has an intuition of the universal 
soul dwelling within it.* 


5- Intuition [VidjfA) and Intellect (/foidyai : 
B&ndage and Uhcration 


Higher knowledge of Brahman as pure identity devoid of 
difference id Intuition (vidya)* Lower intellectual knowledge 
of the empirical world of plurality of individual object and 
solve* is ignorance (avidyi). Intuition brings about release- 
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Intellect ties the imlividiml self to the empirical life nf birth 
am! death. V idyA b mok^a. Avidya is sauitsara, Vidvi and 
avidy* are Of>l*os*d to each other. Vidya leads to self-realiza- 
tion which is the highest good (dreyas). Avid yi leads to the 
fulfilment of desire-, or happiness (pnjjrasj. AvvdyS, is, non¬ 
discrimination of the eternal and die non-eternal. Vidyii is 
discrimination between them. AvidyS leads to transmigration 
heaven and hell. Vidyi leads to mok$a or estinclion of trans¬ 
migration. Tt leads to complete destruction of suffering. It 
leads to realization of Brahman (brabmnprapti}. A vidya is the 
sphere of actions ikatmaj. Actions unenlightened by know¬ 
ledge lead to darkness. One cannot cross death bv actions spring, 
mg from avidya or illusion of difference. One can attain 
immortality fautftl) by vidya or knowledge. 1 

I idyS is knowledge of pure identity, Duality n f subject 
and object is apparent. Atman is the ontological' reality. It 
ts one transcendental consciousness which is beyond the dis- 
tmetmn of subject and object. It can be known by intuition 
(prajtiina). Plurality is a mere name, an appearance, a matter 
ot words. It is not an ontological reality. Knowledge of 
p nrahty of empirical objects in time and space, and subject 
to causality is svidrl. Intellectual knowledge of phenomena 
through the categories of time, space, and causality is aviiiva, 

A is not real knowledge. It cannot grasp the pure identity of 
Atman or Brahman. It is cue, eternal, uudifferenced «n- 
^iousuess. Avidyfi ties us to the world of appearance. Vidyfi 
leads us to realization of our Brahmunhood. A vidyi is in¬ 
tellectual or discriminative knowledge. Vidyi is intuitive or 
Goa-discriminative knowledge. 

The individual soul's individuality is due to a vidya. 
Avidya is the cause of individuality. It produces the body, 

. sun *e-organs, manas, buddhi and ahariikira which con* 
«htnte its individuality. The jiva sleeps under the influence 
. r>1 ^giaoingless nescience (mayaj and is entangled in the 
_ wage of empirical life. When it awakes to the sente of its 
Jhritisic identity with Atman, it realizes that it is the one 
^eTTiii! Brahman which is over-awake, which never sleeps or 
‘team s.* The self is never covered by nescience * it is pure 
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and transparent by nature ; it is for ever enlightened and libe¬ 
rated. OoJj' knowledge of its rotrhwfc pur sty and freedom 
constitutes its liberation/ When an individual completely 
shakes off his. individuality duo to avidya, he can realise his 
essential Rr alnnanlu xid- Knowledge of pure identity is not die 
cause of Liberation. It is itseli liberation. One »vb o knows 
H rah hi,- sts becomes Brahman/ The individual soul is always 
Brahman It never becomes Brahman* Only it knows Hs 
Br^bmanhood. Tliis knowledge is direct intuitive icaliamtion. 
It is not indirect, mediate knowledge Lack of this, know¬ 
ledge is bondage. So long as the individual soul eirunecjwsly 
identifies itself with the body* the sense-organs, and the like* 
it is haunted by desires of wealth and happiness. So lony ns 
it is haunted by desires, it undergoes birth and death. Like 
corns it dies and is bom again in accordance with its merits 
and demerits!. 1 But when it is free from desire of objects, and 
desires the self only, it becomes immortal. It abandons 
and form, shakes off individuality, and enters into the supreme 
spirit, even a> a stream disappears in the oeviiii, What can 
it desire, which has all? It has realized the bliss of Brahman* 
and is free from fear. Where there te the consciousness of 
duality or plurality! there is fear. Where there is the conscious¬ 
ness of pure identity, all fear vanishes. One who transcends 
individuality, overcomes sorrow. Brahman or Atman is 
bliss. When it is realized, all sorrow vanishes. One who has 
realized A tman n becomes free from doubt. In the pure light of 
intuition (vidy§) all doubts relating to intellectual knowledge 
(avtdya) vanish. The knowledge of Atman is intutilive. It is 
not discursive* Immediate intuition b not shaken by doubt. 
One who has realised Atman transcends good and evil deeds r 
Hit is free from desires- So be is incapable of evil deeds. 
Knowledge makes all actions ineffective. Action * depend upon 
individuality. Individuality depends upon ayidya. When 
nvidyn is diispolled by true knowledge <vidy&> t the sense of 
individuality is destroyed. Actions csinnot Scad to liberation 
Knowledge of Atman is liberation/ Liberal ion can be rcpHtEed 
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hure mt earth. Embodied life i& no bar to its realization, Whet* 
tJin unconditioned universal seif reveal itself to the individual 
self, alt desires in its heart are extirpated, and the mortal self 
becomes immortal. It reaJfr.es its Brah manhood even iii itv 
ctnliodicti life. When all knots of the heart ire broken, the 
mortal embodied self becomes immortal. It does not trans¬ 
migrate to any other sphere of life , 1 


B. C osmojogy 

The Upani^ads suggest some theories of creation of the 
ivorld. Bf iMdaranyoka Uponhjad says, "As n spider ejects 
its thread from its body, and as fire emits sparks, so alt lives, 
all beings, .ill gods, all creatures spring from this Atman ." 3 
Uuitfaka I'panj^ad likewise says, "As a spider ejects and re¬ 
tract.■> threads, as the plants shoot forth on the earth, as the 
hams spring from o living body, as sparks cornu out from a 
red-hot tire, so various kinds of living beings spring forth from 
the imperishable Brahman, again return to it."* This K the 
doctrine of emanation. The ivorld emanates fre-m the fulness 
oj Brahman and returns to it. Chaudogya Upained says, 
i (]t2rc- was one only without a second in thu b^gj nmng ft 
created heat or Frmu heat water was created. From water 
food (earth) was created,"* Atman created lire, water, and 
e^irth, Mi qj ib l.ipanisad says, "The imperishable Braliman 
created qualified Brahman ; qualified Brahman created life, 
man ns, sense-organs, ether, air. fire, water, and earth.'" Qua|j! 
ii«J Brahman ot Cod created ether, air, fire, water and earth, 
lie created plants and animals born of womb* and eggs. This 
'* the doctrine of creation. Taittiriya tj*ini$ad says, "The 
Atman desire to become many and propagated itself. It prac- 
svlf-wjrtiioliflit and created the entire uih verse and 
catered into it."* Creation ts an act of self-abnegation. Tlie 
'vorld and beyond are created by Atman by self-renunciation, 
re-ut>on is self-sacrifice. It implies that creation is self- 
depression and se!f*cotnnmnication of God to the creatures. 
Creation is a moral act of willing self-sacrifice. Rrhad&raftyaka 


' Kri(ha 


Op., 


it 3. 13-J8, 


’Br. u P>i a. t 



440 


TUI! SAILS ITYA-YOGA AND TH3 WlSMIi 


TJpsubad says, "The universe was not unfolded in the begin**- 
in^ i it was unfolded in name and form (nStnarfipa). Atman 
entered into it up to the finger-tips, as a knife is hidden m a 
sheath/ 11 This test suggests that cretitioEi b a passage ir ™ 1 
an undiflerentiaied condition to a differentiated condition. If 
differentiation is real, the process is evolution. If it is ant 
real, creation is a mere appearance. Creation is uufctdmcttk 
Dissolution is enfoldmmrU It is either evolution (pariu&ni^ or 
appearance (vivaria), 

Svetas vatara Upaubad ys* H, Ood is the magician 
(mfifin), and mlya is prekrti," "He created Utc world out 
of prakrti and covered Himself m it," "The power of God 
was hidden in His own qualities.'* "God b the Lord t-'t 
pr&kjtj and individual souls (fc^etrajthi) ,pl Here though God 
is described as a magician , Hi* maya is prakfti which is 
subordinate to Him. Prakfti is the power of God. Creation 
is manifestation of the power of God. But there arc many 
tests which convey the idea that creation is an appearance, 
"Brahman is the transcendental reality, which is concealed by 
the empirical reality, which is a universe of names and forms . 
* p Brahman b the reality of reality”, "It moves and plans, as 
it were". "There is duality, as it were"- "There b plurality* 
as it were" "Change b » mere name* 4 matter of words 1 pl 
Chundogya Upont^ad suggests the doctrine of Yivsirtavlila or 
Satfcfravavidn. The effect is a mere appearance of the cause. 
Earth is real. All its modifications art its unreal appearances. 
Iron is real AH its modifications are its unreal appearances. 
The anise b real. But its effects are its unreal appearances/ 

The Upaniga&s suggest the doctrines of triplication (tsiVft- 
bara^a? and quintuplicaticm (pajteikarapa) of the elements. Fire, 
water, and earth are combined in such a manner that one of them 
become* tht? principal element while the other two become 
subordinate dements. In fire the element of fire b the 
principal constituent while the elements u£ water and earth 
are *mbopiiiuitc- In water the ckinem of water b the prin¬ 
cipal constituent, while fire and earth are subordinate. In 
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earth the element of earth is the principal constituent, while 
fire an[3 water are subordinate. This is the doctrine of the 
triplication of the elements, 1 Prasna tlpani^ad speaks of 
earth (pjrthivr) and earth-essence Iprthiviinatnib water (ap) arid 
water-esscLnce (ap-matraj. Ore (tujus) and fire-essence ttejns- 
rnatrai, sir (vayu) and air-essence (vavumatra), ether (akHa) 
and ether-essence (gkg&ttnHtra). : The five essence* of the 
elements are combined in such a manner that one of then} 
becomes the principal constituent, while the other tour ele¬ 
ments] essences become subordinate. The earth-essence p the 
water-essence f the fire-essence* the air-essence p and the ether- 
essence are the principal constituents of the elements of earth, 
water* fire* air. and ether respectively. The doctrine of the 
essences of elements was developed by the S&mkliya into the 
doctrine of tanmatras or subtle essences of elements. 


7* Ethics 

Iv&thopanisad draws a distinction between happiness 
(preynsj and the highest Good lircyash He who seeks happi¬ 
ness is deprived of the highest Good. He who seeks Lho 
highest Good attains his real well-being. The diserimiimtinu 
person rejects happiness and selects the highest Good. The 
noanliscrhniimting person rejects the highest Goixi and selects 
happiness, Fulfdnicnt of desires yields pleasure or happiness. 
It is ti'injHiraiy and unsubstantial. The highest good is realiza¬ 
tion of the eternal universal self in man. Vidyft or supra- 
kuellecUial intuition leads to sdf-realizarion. Avidyii or 
intellect is directed to objects of desire in the empirical world * 
The universal self can be realized by the purity of the tmmiis, 
intellect, egoism* and the sense^gan* (dhitiiprasatin) and 
extirpation of all desires (akratu). 4 Intuition of the self 
depends on moral purity and self-renunciation. Atman can 
not bo realized by one who does not demist horn forbidden 
conduct* who Is not self-con [railed, who*e mind is not conceit- 
trstod on the self, and whose mind is not free from desires 
for earthly pleasures. It can be realized by intuition iprajfiUnal 
which depends upon complete self-control, desirelessness, and 
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coiLCentriitiDti of mind/ Moral purity is the indispensable pro- 
requisite of knowledge of Atman. Direct knowledge of Atman 
or one util versa! *elf in multiplicity of individual persons Jeida 
to eternal peace and indefinable iranscvndeiital bliss/ Thus 
Kayhopini^ad ethics is anti-hedonistic and eudacnioiiistic. 
The highest good is self-knowledge or self-realization - It 
depends on complete desirelessixess and perfect self-control and 
moral purity. The method of attaining self-knowledge is 
asceticism and purism. 

Karma \s not excluded from moral life. Prescribed 
actions should he y^rfonned without any desire or motive- 
Ni$kama karma purified ihc mind. : It is only a pteliminary 
step to self-knowledge. Direct and i ram edits knowledge of the 
universal self in all creatures and above them is the highest 
good (nisreyasaj. It h mok^a/ Penance or selfortifica t i on 
(tapash sense-cootroE Marti if* e us motived and selfless duties 
(karma) „ and study of the Vedas are the means of liberation. 
Truthfulness (satya) is its foundation. It should be observed 
rigidly in mind, tuady. and action. It includes non-deceit anti 
non -crookedness. Truthfulness is the foundation of all virtues. 
Falsehood leads to utter ruin + Those who are crooked, menda¬ 
cious and fraudulent cun never attain purity/ Asceticism 
(tapash liberality fdauaj, uprightness (Irjava)* noudnjury to 
life or hurmlebsness (ahimsah and truthfulness (satyavacana) 
are one's gifts for the priests. 1 A student should observe 
celibacy (brahniAcaiy&L practise austerities (tuy>as) p cultivate 
faith jsraddha), study the scriptures, and earnestly seek the 
knowledge of the self* 1 Right living (flab truthfulness (satyr? S, 
austerities (tapas) t self-restraint (dama), tranquillity (soma), 
maintenance of sacrificial fires (agui), Agnihotra sacrifice, 
hospitality, humanity, duties to wives, children and grand¬ 
children, learning and teaching the Vedas are the duties of a 
householder/ Theft, drinking liquor, adultery, and murder are 
forbidden. Sacrifice and good actions are the main duties of a 
householder.* He should later retire from the world, and adopt 
ihc life of Vanaprastbn, He should give up desire for worldly 
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Jx^ssions and enjoyments (vittaiqaflfl), desire for children 
fpittTui^HQah aud desire for the world (tokm^uifii, and retire to 
a forest . 1 Ascetic practices with meditation may not lead to 
the knowledge of the Atman, Asceticism and fasting are only 
the means by which one seeks to know the Atman. They tire 
not indispensable to the knowledge of the Atman according to 
some ; they are the indispensable means to it according to 
others , 2 The Sonny a_sin renounces the world and wanders 
about homeless. Me should abandon all desire, cultivate 
knowledge, and practise truthfulness, iion-covetmisncsa, nou- 
Idjtirj, and chastity. He should live at peace with all creatures. 
He should completely overcome lust* * anger, desire, infatuation, 
deceit, pride, envy* self-will, presumption, and falsehood. He 
is Eiot elated by pmsse and angered by censure. His impulses 
are perfectly stilled ; he abides only in knowledge of the self ; 
he is firmly established m the Atman, Self-restraint (yarna), 
observances (niyama), posture sasana], breath -con Uni (prana- 
yama), withdrawal of the sense-organs from their objects 
(pratyaharoj, fixation of mind (dhirapaj, meditation fdhyauaj, 
and concesitnitiijii or trance (samadiii) also are enjoined. The 
self can be known by spiritual illumination (ftdhystmuyogft). 
Self-restraiiil (damaf, tranquillity (sama) K suppression of the 
sense-organs luparati)* endurance and coo centrati on 

isamiidhi) are necessary' for the knowledge of the self. Evil 
does not overcome one who has known the Self ; he overcomes 
all evil, Evil does nor bum him ; he bums all eviL Free 
from cyil, free from stn, free from doubt, he becomes a 
Brahma ^!. 1 The ethics of the Upanifads is eudurmonisiij witli 
a blend of asceticism or moral purism. It does not aim at 
intellectual flection devoid of moral purity. It aims at 
direct realization of the Self by means of stifles* and unrnotived 
performance of duties, cultivation of virtues and suppression of 
vices, rigid self-control and extinction of desires. The ethics of 
the Mpauigads is tiot intdlectnalistic. It aims at super-moral 
purity, perfect equality with Brahman, which is beyond good 
amd evil prevalent in the empirical world. This is tile highest 
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sta^e of moral life. It is the beatific vision of the Mipet- 
moral Atman. It is a state of mystic experience of the supreme 
reality* 1 

8. Gau4&pndn*s Pure Monism or Absolute fdfstbvtn 

Gatidapada (600 A.D.}* the teacher of Govinda^ the 
teacher of the great Advaita Vedanlist, Snmkara, developed his 
philosophy o! Pmv Monism or Absolute Idealism rn his 
Mihujukya Kirika. He wrote a commentary on Matidukya 
t'panipsJ in verses He was profoundly influenced by the great 
Madhyainika dialectician„ Nagarjuna *20$ A-D.). His doctrine 
15 Absolutism (bmmavads) blended with NaRarjuna^ relativism, 
phenomenalism and subject! vism. 

Tlicre are four stages oi tbt Atman. It is Visvu in the 
waking condition ; it knows external objects. It is Tsijasa in 
the dream state i it knows dream-cognitions. It h Frajna in 
dreamless sleep; it is a mass of consciousness (ghanapnajikd. 
The Viiva enjoys gross objects. The Taijnsa enjoys subtle 
objects or cognitions. The Prijiia enjoys bUss tiimmdal- The 
Atman in these three states is the knowing subject (bhoktr] of 
Certain objects (hhogyal. But the Atman is beyond them alL 
It =s subject-object]ea> transcendental eonsdousness. The non- 
dirnl intuitive self itunya) is the master of them U is neither 
cause nor effect. The Fdjfifli is the cause which contains the 
pQtentiaiiries of ignorance- The Taijasa and the Visva afe l»oth 
cause and effect. The Prajua knows neither itself nor an object 
other than itself. But the intuitive self is always all-knowing ; 
hs consciousness is never extinct. 1 Atman is Brahman. 

The fin Is not an ontological reality. It has empirical 
reality. Tt sleeps under the influence of beginningtess Maya 
or cosmic nescience and believes itself to be real- But when 
it awakes from the sleep induced by Maya, it realizes its 
eternal, non-dual tedvaita) nature When it destroys its false 
Sfcnse of individuality, it realize* its identity with Atman or 
Brahman * The jiva is an unreal ajipearartce. The world 
(pra pafieal also b a false appearance, The world-appearance 
is infected with duality. All duality fdvaiiai is a mere 

1*55*“ i] 2 ■*: *T- Cp., fr r 4 20; MutuJ, Up,, fa. I ^ ft 
k_. i. I-lfi* *mv4 £4 i. IB. 
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appearance Myanuatra}. Non-duality (advaital is the onto- 
Jojfical reality (pammirfha satyat. If the world-appearance 
were existent, it would be destroyed. But it is an unreal 
appearance . 1 Brahman or Atman is the ontological reality. 
Neither the jiva nor the world is real. 

Gaugapada lays the foundation of Advaita Vedanta which, 
was elaborated by Saritkara and his followers later. NfigSr- 
iuqa called the ontological reality Sunya which is the predi- 
cateless absolute. Camjapada calls it Brahman or Atman 
'wliicli ii one, eternal, non-dual, pure consciousness. It is 
non-dual (advaita), non-phenomenal (prapancopa&mah good 
(sita), and calm (santaj liire this Simya of NagSrjuon/ 
Catlaps da. like Xagarjcutn, distinguishes between two degrees 
of truth, vis,. ontological truth (paratnirtha satya) and empiri¬ 
cal truth (saipsrti satya). Brahman has ontological truth ; 
the world -appearance has empirical truth." The empirical 
truth is saqnTti or veil of appearance. It is also called con- 
ventionnl truth (prajiiapti)/ Cati^pS,fe does not regard the 
biinya as the ontologies! reality. Like Asafiga. the Vijnnna- 
vadin, Gamjapada also mentions three degrees of knowledge. 
*'**' absolute knowledge (paramSrtlial, empirical knowledge 
iparatantnt ■iuipvpi}, and illusory knowledge ikalpitnsaipvftil 3 
Gaiidapfuln uses the word ‘nijpajma’ to indicate the H s lw t 
state of realization of Brahman/ Thus he was acquainted 
with the Vtjnanavndin's three degrees of knowledge, ai*„ 
absolute knowledge (panni?panna jMna). empirical know¬ 
ledge (paratantra joSna), and illusory knowledge (parikalpita 
jnana). The Vijulnavudin calls the ontological Teality 
Tathafg. But Gaudapada calls it Brahman. It is one, eternal 
(aja), distinationless fakalpaka) consciousness. It reveals ft- 
i<.]f to itself. Ill ere is no distinction between the supra-intel- 
lectnal. nod-discriminative intuition which apprehends Brahman 
and its object. Brahman/ It cannot be grasped by intellectual. 
dLsciimiunU^ knowledge. It can be realised by subconscious 
tr^riLC (mrvikalpa samSdhi), when the manes is not merged 
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io aascience as in slflfcp, but becomes identical ^ith Brahmas - 1 
Gaiidapada, like Lodlica fararSfos, distinguishes between 
tmuidatte knowledge {UoMka jfiina) and supra-mundane know¬ 
ledge \ lokottars (Am), Mundane knowledge is empirical 
knowledge of objects and Munitions, The knowledge of 
lions without their objects is called pure mundane knowledge 
(suddha laukika jnana). Supm-mundane knowledge is pore 
intuition of subject-objectless pure eonsdousnesa. It is neither 
knowledge of objects nor knowledge of cognitions. It trans* 

empirical knowledge.* . . 

Gaudspada, like the Vijnnnftradio, argues that empirical 
objects are the subjective creatious of the mind (citta}* The 
mind does not apprehend an external object. Not does it 
apprehend an illusory object (juiMbhiUal. Estcroal objects 
are not real. Illusory objects have no existence apart from 
ihe mind. It cannot apprehend an object either in the past, 
or the present, or the future So its cognitions are objectless, 
uncaused, and illusory. Neither cognitions arc produced, uor 
are objects produced. 1 All objects of consciousness (rittaJrsya) 
are creations of the mind ; all cognitions are objectless 
(avastakaj like dreams. Waking perceptions an as false as 
dream-cognitions. Dream-objects (e.g., elephants, mountain.'., 
clc.i am unreal Ltcuuse they cannot exist in a small bodt All 
empirical objects are unreal like them because they are due to 
avidya {samvftb* There is no difference between the objects 
ef waking perception* and those of drenm-cognitions. They 
are opilly unreal. Just as dreann?bj&cts are aon-existeiu in 
the beginning and 3t the end and tlieieforc unreal* so objects 
of waking - perceptions arc aoin^si^teiit in tim beginning mid 
at the end and therefore non-existent. They ate transient - 
They are caused and destroyed Therefore they are trnreaL 
In dream we make a distinction between the real and the un¬ 
real- The objects apprehended in the external world in dream 
are real- But the objects imagined by the mind and apprehend¬ 
ed as within it are unreal. In the waking condition also the 
object* imagined by the mind are unreal, while those appre¬ 
hended by it in the external world are real* Hence both 
.ifcam^bjecfci mid objects of waking perceptions arc equally 
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thingi since an existent (sat), or non-existent (asfit], or both 
existent and non-existent issdasat) thing Cflaiiot be produced- 
An existent thing need not be produced. A nuti-exi=tent thing 
cannot be produced like a hair’s bom. If a thing is i»tn 
existent and con-existent at the same time, it is self-contradic¬ 
tory and therefore impossible. A thing cannot be produced 
by itself, or by another, or by both, or by neither. 1 A cattee 
cannot lx produced by its begi n nta glcss effect. An effect also 
cannot be produced by a begiiuiingless cause 'An uncaused 
effect cannot produce a cause- An uncaused cause cannot pro¬ 
duce an effect. This is the nature of things. That which 
bas nia cause cannot lx produced- Therefore twth cause end 
effect arc uncaused. 1 If cognitions are said to be produced by 
objects in order to account for their variety, one eternal 
Brahman can udcfinatdy account for variety of empirical 
objects and empirical cognitions. Cognitions and objects are 
its mere appearances. Objects have no existence apart tram 
til e juiad which apprehends them. Estrn-nicuu! objects, past, 
present, or future, cannot produce cognitions:, and cannot 
therefore be apprehended by them. Therefore neither cogni¬ 
tions nor objects are produced. Their production is an appear¬ 
ance. Cognitions spring from that whose nature is uncaused 
(ajaj or eternal, and can never be filtered. They are mere 
appearances of one eternal Brahman. If there is production, 
beginmngless stuhstixa cannot have an end. and tnok$a pro¬ 
duced by discriminative knowledge cannot be endless. Hut, 
in fact, saihsara is ended, and mok^a is endless. So there Is 
no causation.* Because there is no production, all are un¬ 
caused Uja) and eternal. In fact, unreal appearances can 
never spring from tire real Brahman. A non-existent tiling 
cannot be produced by a aon-exUtent cause ; nor can an exis¬ 
tent thing be produced by a non-existent cause. An existent 
thing cannot be produced by an existent cause. So a non¬ 
existent cause can never produce an existent thing. Cauw and 
effect are supposed to be distinct from each other. If duality 
is real, then cause and effect are supposed tn be distinct from 
each other. If duality is real, then cause and effect are real. 
But duality is an appearance. So cause and effect are rtieic 
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first so x b Lit it may produce the other? If they are produced 
simultaneously they cannot bis related to each other as cause 
and effect, Simulbiiioicy cannot exp Earn the order of production. 
Causal order h intelligible only if causation it successive. If 
seed and sprout arc said to be produced by e*ch other* the begin- 
ninglcssness o: their mutual causation cannot bo established. 
If priority and posteriority o f cause rind effect cannot be deter- 
mintd, it proven the unreality of production (ajati)- If an effect 
were really produced, its prior cause would certainly be known. 
Therefore there is no real production, 1 These arguments of 
Gimdapfida are similar to those of Nigurjuua. 

GauijUpada mentions different theories of creation. Sonie 
regard it as manifestation of the glory of God tvibhutx). Others 
regard it as unreal like dream and magic show Isvapimmliyn- 
sarupaj. Others imiinULhi that God created the world by mere 
fi-it of will (fccbSmatraJ- Others hold that time created the 
world. Some maintain that God created the world for enjoy¬ 
ment (bhega). while others hold that He created it for Hi* sjmrt 
(kridi). Gau^aj^dfl rejects all these views and maintains that 
it Eh- the inherent nature fsvahhuva) of God flicit He should create 
the world. He is eternally fulfilled {fiptakinml end so cannot 
have any de^re.' brail man associated wi t St Maya (prana) pro¬ 
duces alt inanimate objects. The cosmic consciousness (ceusf 
produces all jlvns or individual souls/ The world-appearance 
:s mere mayii ; one eternal Brahman is tlie only reality a 
Brahman is tmeomlitioncd (para) and conditioned faparai. Un¬ 
conditioned Brahman is one eternal cousdousness beyond space, 
time, and causality. Conditioned Brahman is God who is trail- 
Pendent to and immanent in all creatures.* God is Brahman 
associated with Maya, He imagines. the multiple world and souls 
by His own power of Maya (svamayayaj ,* God imagines t he- 
variety or cognitions and the variety of objects.' He creates 
Objects through His wer of Maya and is deluded, as it were, 
by HU creation. 1 The world is neither different nor non- 
different from Brahman/ One Brahman is, can all v present cverv- 
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accidental. Their diiletejioe is due to the limiting adjuncts of 
the bodies and the like. When jivss are said to spring out oE 
Brahman like the sparks of ft fiit, their noa-differenee from it 
Is emphasized* There is absolutely no difference between diem, 1 
U hen the jiva breaks the delusion of avjdya, it realizes its 
identity with Brahman. 8 The jfva is never bom. s 

A person esm achieve self-knowledge eternal peace, sorrow- 
lesaness, and fearlessness by rigid control of mind, which i$ 
extremely difficult. He should meditate on painful ness of all 
things, withdraw his mind from all objects of desire and fen joy- 
metit* and all empirical objects subject to origin and destruction, 
and concentrate it on tbe eternal Brahman, lie should fcraos- 
quillize the distracted mind, the it on the discrimination of une 
Brahma H* and not allow it to be distracted again by impiriuil 
objects of enjoyment. Supreme liappin&ss springs from concen¬ 
tration of the mind on Brahman. But the aspirant should nut 
enjoy the happiness ; be should remain absolutely indifferent to 
it by means of discriminative knowledge of Brahmsm, and 
identify his concentrated mind vritli it with great i:£Fort. In 
such a sufjercouscjous trance the mind is identified with 
Brahmau d and does not apprehend empirical objects. Such self- 
knowledge or salf-r^altratiou is realization of one's intrinsic 
nature ; it is calm nnd attended with supreme indescribable 
Ui&s ; it is fiirvlga ; it is knowledge of the eternal self by itself ; 
it is above distmetiun of subject and object. This is called 
QXpariayoga in which there is intuitive experience of Brahman 
devoid of experience of all empirical objects. This is the highest 
good. It is extremely difficult af realization.* 

Gaudspada assimilated the teachings of Xagarjtinii and the 
V gMnft Vfldips and grafted on them the Absolution {brahma- 
vadaS of the Upanl^ds. His Absolutism fs blended with the 
rcLitivism a ltd phfmomeitsilLsin of Xagarjuna, and subjectivism 
of the Vi jhln^s vldins. His Brahman non-dual (advayal, no n- 
phenoineiiEil fprnpafitopasaincO, distanctionless (nirvikalpa), and 
beynnd time, space, and causality like the SQnya of XHgisrjuna. 
It appear* to be manifold owing to sarfivpri or avidyfi. Causality 
’ s utiren ^ There is neither production nor destruction, neither 
l^dage nor liberatign. The reality Is nun-dual. There 
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are neither empirical subjects nor empirical objects. There 
is only one eternal Brahman; it is devoid of empirical 
characters ; it is in comprehensible and indefiaDble. It can be 
realized by snpra-inlelfactual intmtion, It can be characterized 
neither existence nor non "existence i nor 1_hj til 9 nor neither 
W hat is non-eternal from the empirical standpoint, is eternal 
from the ontological standpoint. All dharmas Ate false appear¬ 
ances due to sadivyt' or nescience. There Eire two degrees of 
truth, ontological and empirical. These teachings of Gamja- 
padii bear the stamp of Nagarjuna’s teachings. 1 

The unconditioned brahman of Cruu^apadn corresponds to 
the pmc eternal consciousness (vijnaptimatrata) of Vflsubandhu. 
God i is vara) or conditioned Brahman corresponds to the Alsya- 
vijSmia of the Vijilunavadins, which creates the empirical 
mind^ .nie the empirical objects. The world-appearance is the 
subjective creation of the mind agitated by avidyi fdttaspandita) . 
It is unreal like dream, mirage, and reverie. Dreams and 
wakrag perceptions are equally unreal. One eternal cognition 
(vijnanaj alone is real. It is devoid of distinction of subject 
ond object, which is imaginary. All objects of cognitions are 
unreal. These teachings of Gauds, pada are influcncsJ by the 
Vijfiinavada of Asnflga, Vasubandhu and others. But his 
doctrines of Brahman sirtd Maya, and the identity of the world- 
appearance and the fiva.v with Brahman are derived from the 
I7pnni$ads; Gaudapada says. ‘This was not spoken by 
Buddha. a Sathkara in commenting on it says, "The non-dual 
ontological -reality devoid of cognition, cognized object, and 
eognircr was not taught by Buddha. It is the teaching of ihe 
Vedanta/* * 


0 . The Phil&scpHy &} (kt YQgwvB&ffhx 

The Yegsoatiftha was composed in the seventh or eighth 
century. It contains tlie teachings of Vas^ha to Rsima- 
candra. Its philosophy resembles the Alrsoluta Idealism of 
Oandupada and Sathkara, relativism of NagSrittna, and the 
VijnanavSda of UfikSKatSrartim. Asaflga aod’Vawibandhu. -So 
its philosophy is summarized here. 


’' I? fd ' ji 32. 33 , 35; til. 3$, >7, 47; W. 29, 33 , 
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Vasina nflirma the reality of the unconditioned Brahman 
(para, brahma). It is the supreme reality- It is indefinable and 
inexpressible^ It is absolutely indeterminate and characterless. 
M lt is neither spirit nor matter* neither being nor non-being, 
neither egc? nor non-ego, neither one Tior many/ 11 It is neither 
part nor whole, neither substance nor iiou-substancc, neither 
existent nor non-existent, neither self nor not-self Matter and 
spirit are differentiations within it. Being and non-being arc 
neutralised by each other in it- Self and not-self are relative 
to each other. The vmcondiuoned Brahman cannot Ik- affected 
by relativity' It is 1>eyond time, space, causality, change, and 
other empirical cnegodea. It is neither static or dynamic. Its 
inherent nature (svabhavaj cannot be defined. It ia indeter¬ 
minate, It is one, eternal, homogeneous, pure consciousness 
{dmnatra). It is subject-objectless. It is Nuriya because it trail- 
scends llIL forms of individunriou ; it is aiunya because all in¬ 
dividual things emanate from it* It is like the essenceless 
Sirnya of the Sunyavadina, the Brahman of the Vedanrins. and 
the Vijnansmfltni or pure consciousness of the Vijunnavadimi. 
It is like the Tathata of Asvaglio^a, which is neither existent nor 
non-existent nor both nor neither, neither one nor many, nor 
both one and many at once/ It is the ultimate Reality. It is 
the reality of the whole world Tt is immanent in the entire 
uni verse. Whatever exists is Brahman/ 

The unconditioned Brairman or Absolute consciousness 
(rininattaj creates Brahma, the Cosmic Mind, by intensifying 
its consciousness partly. Brahma is personal God. He emerges 
from Absolute Consciousness {Brahman) like a dream personality 
(svapnapunisa) owing to its stress (spamia) or vibration- 
Brahmft is the Cosmic Mind. Imagination (sathkalpaua) is the 
essential characteristic of mind. The world is the creation or 
imagination of Brahma Brahma, the Cosmic Mind, originates 
bom the Absolute Draftman, as a wave originates from an un¬ 
disturbed ocean. The emergence of Brahma h due to a vibratory 
movement (spanda) In the Absolute Consciousness. Just as 
Tatkata of Asvagfio§a, w hich is unconditioned, becomes relative 
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and conditioned in Alayav] jiiAnn, so the Absolute] Brahman of 
Vosiftha becomes Brahma by its spiritual outflow. Absolute 
Brahman is beyond time, space, and causality. But Brahma 
is its individualized; form limited in Lime and space by its own 
power out of sport. Just as Aiayavijfiana is the intermediate 
principle between Tathata and the empirical world, so Brahma 
Connects the Absolute Brahman with the empirical world. Just 
as Abyavijnana is the self-aflimintian of Tathata, so Brahma 
is the selfnaffiraiaLicMi of the Absolute Brahman * * Brahma is 
the creator of the world. Fie is the dreamer of the world-dream. 
It is His imagination or thought^onstrriction (manoriijya}. 1 

The unconditioned Brahrmin of Vasilina is not a pure unity 
without difference like that of Gau^apada and Saihkara, It is 
full of infinite powers and potentialities. Creative power is one 
of them. Multiplicity of empirical objects exfat in a potential 
form in the Absolute Consciousness They pltc aspects of the 
creative or imaginative activity of the Cosmic Mi nd. Creative 
activity is the vibratory movement fapanthisakti i of the Absolute 
Consciousness. It is imaginative power (saihkalpaiflfctik This 
creative power is called Pfaktti p the mil of God (sivcectm!, the 
Maya of the world ffaganmaya)* Frakpti is the creative power 
of the Absolute Consciousness. The multiplicity of the world 
is the manifestation of the creative power of the Absolute Con- 
clcmsuesSh Prakpti originates from Brahman, which is the 
eternal illuminating consciousness* called Btsrti^a. The creative 
[jower (spandasakti) and the Pure Consciousness [riiunitra] are 
always identical in essence (eh5tmf]~ Pure- consciousness faivaj 
cannot esfat without it* vibratory movement fspmdasikti'u 
of Frakfti, which is identical in essence with Pune Consciousness 
fa&rimnmutraj* This doctrine resembles Saivfam. 

The world fa exjElusion (bnhliomp of Brahman : the expan¬ 
sion of Brahman is the world. The world is the flashing of the 
Absolute Consciousness which is pure and transparent. All 
that exists, is Brahman, AB that fa produced, exists, and is 
destroyed fa Brahman. The world is the vibration of the Self 

1 iij. 4*; vk 166. 6S- iii 3 M [ ili. 3- I5-; hi 1 m. 

25: fa. 42. 4, 6. *i: fa. 44, 14, 15; tii. 2- M; The Philosophy cf the 
yagttrftfffffed, ii. ch fa. 

* Yotfni&tftfka, jit 3. 15, 33- 

1 YflgBi 1 Jtijiha, iit. *u. 2; vi. fiff H: iii 56, 70; iii. W 71 „ vs U 3; 
v! Q3. 14; vi, SS. IS, 10; Th$ PMiw&pky o f th* Yojvvfttfjjh*, ii. ch. x T 




rim iLiiiEnvA-Ytjo^ and mu yedSntta 


45S 


(Atxn£) or Pure Consciousness. It exists in a potential form in 
Brahman even as a tree exists in 3 potential condition in a seed. 
Empirical plurality are differentiations of the one homogeneous 
pure consciousness. They are harmonized with one another in 
the concrete unity of the Absolute Consciousness, which is a 
unified whole. The manifold world b the manifestation or 
differentiation of Lhe Absolute Consciousness, apart from which 
it lias no existence. The being of the world is the being of 
Absolute Consciousness (citsattaf. The being of Absolute Con¬ 
sciousness is the being of the tv or 1 th It is Ehc inherent nature 
of the Absolute Consciousness to manifest itself as the mani¬ 
fold world. Its power of manifestation is imaginative construc¬ 
tion, Brahma emerge as a dream personality within the 
Absolute Consciousness. This is the first creative act. Then 
the world is the imaginative construction of Brahma or Cosmic 
Mind. The multiplicity of the world do not impair the unity 
of the Absolute. Just a_s the unity of consdousaess is preserved 
in the plurality of dream-objects, so the plurality of empirical 
objects do not impair the unity of the Absolute Consciousness 
(cidaM^aJ. Multiplicity of empirical objects are vibrations of 
the one Absolute Consciousness even as waves are the vibrations 
of one ocean. Tn reality, the Absolute and the world are the 
SWJie f though tile world appears to be different from Brahman * 1 
The relation of the world with the Absolute b identity 
(tadntmyab non-difference (abh innate), or son-otherness 
(ananyatva). As gold ornaments are not different from gold, 
and as waves are not different from water, so the world is not 
different from Brairman. Origination, existence* destruction, 
agent, instrument, and action, time, $paee T causation 1 change, 
substance—nil are Brahman. The being of the world is the 
being of the Absolute Consciousness. The world is the cinbodi* 
ment of Pttrc Consciousness (eidavapu ^, 3 
Vasi^ha, like Xagar juris and Guii^apldAi argued that the 
Absolute is the eternal reality, It has no beginning, middle* 
or end. It persists for ever,* The world b an appearand It 
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is false ftniLhyijL It i? unreal like a dream or an illusion 
(hhrantmuUraj. It is a mixture of reality and unreality (ssda- 
SAimmya), It is neither real nor unreal like a dream or an 
illusion. So long os dream continues* * it is real to the dreamer. 
So long as illusion lasts, it is real to ttie experieticer. So long 
as the Identity of the world-appearance with Brahman is not 
realized by Intuition, it is real to the individual mind. Thus 
the world partakes of both reality and unreality. It is an 
appearance (pratibhina). 1 h is unreal (asatya). But it appears 
to be real (satySbliaj. ft is a mere subjective creation, an 
imaginary construction {kalpanematra). There is no difference 
between dream and waking perception. They are equally sub¬ 
jective creations of mind. Vass^jha* like Gau^tapada^ does not 
distinguish between dreams and waking perceptions. 

The individual mind (jiva) is an atom of consciousness 
feidaoub or a monad. It is the Absolute Consciousness manb 
feattnjc itself as a creative agent, fi is an individualized form 
of Lhc Absolute Conscious through its own will-power, It 
is an embodiment of the self-alHnned will of the Absolute, which 
become* consciousness of an objective tvorld. It imagines its 
own world of objects and clings to them owing to ignorance. 
It forgets its identity with the Absolute. It forgets the identity 
of the world with the Absolute. Individuality is self-alienation 
of the Absolute from itself. Brahman is pure subject-objectless 
consciousness. But the individual mind (jiva) is lhe subject 
conscious of empirical objects- It is empirical conscious¬ 
ness with objectivity. It is d pulsation of Hie Absolute Con- 
ciousness, which partakes of subjectivity and objectivity both. 
It i* calk'd the jtva because it is the living principle in the 1>ody. 
It binds itself to its body like a silk-worn. It binds itedf to a 
net-work of objects created by its own imagination/ 

Bondage is due to ignorance or the sense of individuality. 
When individuality b annihilated anti the knowledge of one's 
identity with the Absolute dawns K liberation is achieved. 
Ignorance is bondage. True knowledge is liberation. Intense 
desire for objects is bondage. Attachment is bondage It is 
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due to ignorance. It is destroyed by the knowledge of identity 
with Brahman. Liberation can be achieved by destruction of 
tniud or individuality through detachment from all desires. 
Meditation on the self beyond the body, the sensei, the mind, 
the intellect and the Individual ego (jiva), and realization of 
identity of the Self with Brahman lead to liberation. From the 
Absolute point of view there is neither bondage nor liberation.’ 


> ‘ U- 2 S; hi. I 22; Sij. 1M. 23; v T3. .30; vi 128. 

4M7, rht Philosophy of the Vp^iUffha, til «*. |[. 




CHAPTER VII 


THE ADVAITA VEDAXTA OF 5ABKAKA 

L InlTcducihn 

Saihkaru {763—820 a.d 4 was the greatest phibssophef 
among the Indian thinkers in intellectual eminence. He was 
relentless in bis critic!^ of the other systems* Hu was zealous 
anti untiring in the exposition of his own system of Absolute 
Idealism (udvaita vaiia). He defeated many eminent contem¬ 
porary philosophers in philosophical discussions* The intellec¬ 
tual atmosphere was surcharged with his Absolute Idealism in 
his limes. He wrote commontaries on the principal Dpanl^ds, 
the Braiimasaim, and the Bh&g&v&d GiUL He wrote commen¬ 
taries on Kena t Katha* Ha* Prajhni, \Eupr_kka, Magdukya* 
Chmidogya, Bjhndlrapyaka, Svctasvattmi. Aitarcya, and Taitti- 
riva Upanigads. Ottr exposition of his Absolute Idealism 
(Advaita Vedanta) fa based on the commentaries on the Brnhuw- 
sutra and the Upani$£kds. He worte many other minor works 
which are not of philosophical importance* His commentary 
on the Brahmas# tra is called the -Sdrirakti Bh<x$ya< VRCUspalfa 
miiSra fOOO a^d,| wTOte a commentary on it called BfcarmtfL 
AmalLiiianda (1300 a.dJ wrote a commentary nn Bhdmail called 
AppayadikfiLQ (IfiOO ad,) wrote a commentary on 
Kalpalaru called Govindiinaiida wrote a 

commentary on SariikaLra's £drirafca Bftcjyu called RatnaprabhM* 
FadmapMa wrote an elaborate gloss on the first four sftttas of 
the BtahmasUtta called PrakHwtitian (1200 A-ti,) 

wrote a commentary on it called Pa fcaTfro tana. Vidyh- 
TtnjysL (1400 A.d.) wrote a gloss OH it colled FiruraJiaprafncvs- 
xamptaha* Bn Harm's Kha^ftakka^iakhudya (1200 A.rU b 
the greatest work on Advaita Vedanta dialectic*. Dharmamja's 
l r eitiintap*Tibkdw is m imjKjrtant work on Advnjtn Vedanta 
Logic, 

Saxfifcafg emphasizes the monistic tendency in the Upanfa 
$ads and develops it into a systematic Advaitavft&a. tie empha* 
sizes the reality of the unconditioned and unqualified fmrgunn) 
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Brahman, and regards God (isvara) , the individual souls (jivn) 
and the wot Id {jugal) as appearances due to an indefinable 
principle called Maya (cosmic nescience) which is neither real, 
nor unreal, nor both, nor neither, God is Brahman associated 
with Maya in its excellent aspect. The jiva is Brahman as so* 
cited with Maya (avidyal in its interior aspect. The jiva is, 
in essence, identical with Brahman or Atman. Br ahman is one, 
eternal, pure, transcendental consciousness. It transcends the 
duality of subject and object- Tt transcends the empirical cate* 
gories of space, time, substance, causality, change, and the like. 
It is trailsempirical and non-phetUMoenal, It is pure identity. 
Tt is one homogeneous consciousness. It is not the subject or 
knower. It is devoid of distinction, external end internal. The 
world is an appearance (prapafica) of Brahman. It ie non- 
differanl from Brahman. Ignorance is bondage. True know¬ 
ledge is liberation. Bondage is due to avidya which generates a 
false sense of individuality. It is due to knowledge of difference 
and multiplicity. Liberation is pure intuition of Brahman, — 
knowledge of identity. Juana leads to liberation. Karma does 
not lead to liberation. It belongs to a lower order. Smhkara 
is untiring in reiterating the importance of renunciation 
IsannyAsa) of worldly life and dedication of life to the pursuit 
of knowledge of Atman or Brahman. But he does not discard 
ethics and religion, Sadikam recognizes the empirical reality 
(yytvahirikasfittfi) of the individual tools (Jiva) and the world- 
appearance tjagniprapaflea} for practical purposes. But lie main¬ 
tains the ontological reality (paramlrthikasattal of the uncon¬ 
ditioned and unqualified. Brahman only*. He advocates unquali- 
•icd ttioiwm udvaiun or non-dualism. He advocates Absolutism 
lake XagSrj'una. But he converts the Sunya of Xagarjunn into 
Brahman, w hich is one eternal transcendental being fsat), con¬ 
sciousness {cit) and bliss (anaada). His Brahman is like the 
eterttal, pure consciousness (vijitatiamitra) of the Yogicara 
Vijnaimvudins, He himself calk it Vijnaptunatra and YijSana- 
But his idealism cannot be branded as subject! cism, 
e severely criticizes the subjective idealism of some Buddhist 
ut, 'sts, He advocates Vivartavada in his theory of causation, 
riie effect la an appearance (vivamt of the cause. It pre-exists 
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IB the cause. Saifakara advocate* SatfcSiyavSda in the f nTm 0 f 
i%,‘ vu . r. Das Gupta calls it Sotfearanavada. Brahman, 
the cattee, IS real. The world, its effect, is its appearance 
fmvartaj. Suhkara discredits intellect, which gives, 60k know* 
lf ge lAVI . d ;'f , ‘ stresses Lite importance of intuition (ami- 
hhavai. which u right knowledge (samyagdar&naj But he does 
not discredit reason (tarkai, which he subordinates to Sruti or 
intintioa of (he seers. Samkarn severely criticizes the other 
schools or philosophy, both orthodox and heterodox Ilf* 
criticism of the other systems will be given first. Then a* 
exposition of his system will be given. 


2 . 


t. CRITIQUE 

•Wj fearsV Criticism of ihc Vaihtfka Pluralism 
md Atomism 


Soifikara criticizes the early Vatse^ika doctrine of six 
categories, are. substance (dnivya., quality fguna). activity 
(kannal. generality (saminya), particularity (visesai. and 
inherence (samnwtyaj. The Vai^ka regards them as hide- 
pendunt categoric* or existences possessed of different charac¬ 
teristics. Still il regards quality, action, generality, particii- 
Ian tv. and inherence us dependent on subsmooe. QmiUty cannot 
exist opart from a substance. Activity cannot exist opart from 
a 'instance. Gent-rality cannot exist apart [rom judlrldua] 
substances. Particularity cannot exist apart from eternal in- 
dividual substances. Inherence is a relation between a substance 
and a qmdrty or an action, a whole and a port, a generality and 
an individual, and particularity and an eternal substance ‘ But 
• Swb5Quit * cxist apart from a qualitv <jr an activity 
Therefore quality, activity, generality, particularity, and in¬ 
herence should be regarded a* identical with' substance 
(dra vyotmatajj, If they are all independent categories 

(podartha!. qualitv-, action, generality, particularity, and in- 
hcireace should exist independently of substance. Therefor’ 
the Vaisesiko pluralism is dot logically tenable. 

Inherence (salnavSyal cannot be regarded as an independent 
category. It is said to be an inseparable relation (ayutxiiddbi) 
between substance and quality, substance and action,'whole and 
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paxt T generality and individuals g and particularity and eternal 
^ub^Eunces. Bat a suhsiaucG in the first moment of its produc¬ 
tion can exist 4 part from its qualities ; it is endued with its 
qualities in the secttiid moment of its existence- liius* though 
qualities cannot esisi apart from si substance, a .substance can 
txist apart from them. The effect* the whole prior to its pro 
dilution, cannot 1 m- inseparably related to its cause, the parts. 
Generality can exist apart from individuals. But individuals 
rann ftt exist apart from generality. Therefore inherence can¬ 
not be said to be inseparable relation (ayutasiddhi). Inherence 
b a relation. A relation cannot exist opart from the rdata. 
The being of the relation depends on the being of the rebla. 

Inherence L* said to be inseparability of existence layuta- 
siddhatva). Is it inseparability' in space {apithagdcsati'a], or 
inseparability in time lappthakkihiU-a}, or inseparability in 
nature (sipfllinksvabblvatva) ? IT it is inseparability m space* 
it contradict* the Vaise^ika doctrine that whiteness of a clotb, 
which inheres in it* occupies the space of the doth, white the 
cloth occupies the space uf its constituent thread*. So inherence 
is not inseparability in space. If it is inseparability Lit time, 
then the two boms of a. cow groritig together would inhere 
in each other, which is not admitted. If it h inseparability 
in nature. it is nothing bur identity (tadntmya). Sariikara does 
not fccoguizc inherence as an independent category or relation. 
He reduces it to identity. ■ 

If the relation of inherence is required to relate a substance 
to its quality* then it being an independent category would 
require another inherence to i elate ztsdf to the substance p and 
the second inherence would require a third* and so on to in¬ 
finity, Thus it would involve infinite regress (anavastha).' 
Therefore inherence is not an independent category, It is mere 
identity (t&dftimya). 

The Vaiie^ka advocates atomism. There are four kinds of 
atoms, earth atoms* water atoms, fire atoms* and air atoms. 
Atoms are indivisible units of matter. Two atoms are conjoined 
into a dyad. Two dyads are conjoined into a qua.rtr.ad- Atoms 
arc globular and minute. Dyads also are minute. But quartrads 
are large. Conjunction of atoms is creation of the w or ld - 
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KsiooctioD Of atoms is its dissolution. Prior to creation con- 
jtuiLtion Of alums is due to activity brought about by tbe un- 
en agency (adr?Ja). harhkara considers the earlier Vsifejika 
"loch JOB »* bcH«. in God „ He er« te «7£ 

Wan, cmicizB ihc earlier Vaifetfka atomiam. Coni,me- 

”Z “* (fc,nn "'- Wte, L*. 

a^m motion they come into conjunction with one another. 

* c vity ss an effect. So it must have a cause. If It has no 
cause it cannot come into existence. If it has a cause, it must 
be volition (prayatua) or impact fabhighfltab The individual 
sou are unconscious and devoid of volition prior to creation 

ThZtr^o r W°v S 111 C ° DjU0Cd0n W1U) *** creation! 

* ™ ^ ViSCidi,y - The >‘ are always present in 

30 8Ctlvlt *' due to tl*«u would be always present 

-t SrT^^” C *“° l ««-i 

y^£< S55& *25 

agencies inhere in the souls, they cannot produce activity 
(karma) in the atoms because there is no relation between tluJf 
If there is a relation between the unseen agencies fadrsr i 
the atoms, the relation being always ore -if - J a “ d 

atoms would always be present and kad to uuc^ing^rtetiS* 
£« being no parties cause of the original creative 
there would be no conjunction of the atoms leading to creation' 
Supposing the atoms come into conjunction win. 
aether, they are conjoined either*«r or^tly U**Z 
u holfv conjoined, they would interpenetrate one another ^ 
nev-er lose their atomic dimension, and produce large dirtien 
.tons in their aggregates If they arc parti v 
would cease to be partless and indivisible. If the atoms have 
unapnary parts, tbeir conpmction also would become imagju. 
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ary- There being no conjuncriou, which U the non-inherent 
cati&e of dyads, qiiartrads,, and tht lik^, thtse r^gatei ^autd 
not be produced . 

Jost ns there can be no creation in the absence of the cause 
of the creative art, so there can be no dissolution in the absence 
of the destructive act. Just as an activity is necessary to bring 
about conjunction of the atoms, so an activity is necessary to 
hriug about disjunction of the atoms. The unseen agencies 
(adr$t&), merits and demerits of the souls, can bring about tlicir 
enjoyments and sufferings. They can never cause dissolution. 
Therefore the Vaisejika cannot account for creation and dis¬ 
solution- 1 

Further, atoms arc naturally active, ot inactive, of both,, 
or neither. If they are naturally active, their activity would 
never cease, and there would be no dissolution. If they arc 
naturally inactive, their inactivity would never cease, and there 
would be no creation. They cannot be both active anil in¬ 
active because it is sell-contradictory. If they are naturally 
neither active nor inactive, then their activity and inactivity 
would be due to an extraneous cause such as the unseen 
agencies (adrspO and the like. And these being always present, 
there would be perpetual activity or perpetual inactivity of the 
atoms, or perpetual creation or perpetual dissolution, Ir the un¬ 
seen agencies arc supposed to be dependent and non-eternal, 
then then* would be perpetual inactivity of the atoms, and 
there would be no creation.* 

Earth has smell, taste, colour, and touch. Water has taste, 
colour, and touch. Fire has colour and touch, Air has touch. 
Their atoms also must have the corresponding qualities, since 
the qualities of the material cause produce quali ties in the effect, 
A huger number of qualities would require a larger dimension. 
A smaller number of qualities would require a smaller dimen¬ 
sion. Therefore the earth atoms would be larger than the 
water atoms, which would be larger than the fire atoms, which 
would be larger than the air atoms. Therefore the atoms can¬ 
not ne said to be indivisible and of the minutest magnitude. 
If the rour kinds of atoms arc supposed to be homage neons, 
then smell would be perceived ta water, smell and taste, in 
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fire, smell, colour, and taste, ip air. But they are not per- 
J** “““ **“• t* the meuriJ 

caiixj of the world," 1 

3- Xamkara’s CrUitUm of the Samkhya doc hint of 
Ptakjlt 4j the Material Catue of the World 

The Sajfikbya maintains that pratrti. the triad of sattva 
rajas, and lamas, is stimulated to activity by the transcendental 
influence of the poru*m or individual souls and evolves mto the 
, eS ! Ct J . thciJ experience [bhogaj and liberation 

I S h ' “ £CS tI,at ^intelligent tsectana) 

prakrt, ^n never act and evolve the world without being 
supemsed by an intelligent (cetane) principle. Cbv b m T£ 
into a pot when it is supervised and moulded bv a potter A 
pot has a particular arrangement fvisisfakirii recana} which can 
!* * Z 3 ' by ^ mtillige,lt potter - ^conscious prefer 

2“ P SJ"“ th f t ,"' qfld wiUl a 

fraeana), order, cod harmony, and adapted to the merits a n( l 
dements of the individual souls, without bang supervised by 
ff ,' ntc t ! llgent principle. Sattva, rajas, and lamas are said to 
* iC . Brtnr * 0f Pl^ure. pain, and delusion (sukhudu&kbs- 
mohatmaka). They are feeling substances. They produce all 
external object, internal or^n^ and mental modes. This « 
wrong. Pleasure, pain, and delusion are subjective (Sutaral 
They cannot produce external objects. The same external 
object can produce pleasure, pain, or delusion according to the 
difference of mental disiwsitions (blinvan5vi&sa). So it cannot 
be made ot pleasure, pain, and delusion. The S&mkhya argues 
that sattva, rajas, and trnnas which are of limited magnitude 
came into rc.nhati (smhsarga) with one another, and produce 
external and internal objects, just as seeds of limited magnitude 
produce limited sprouts, when they come into relation with 
one another. This argument is wrong. A choir, a bed antJ 
the like are made out of their stuff only when it i* supervised 
by an intelligent principle The eause^effect relation is always 
found to be supervised by an intelligent agent.' 

Frakftj is in a state of equilibrium prior to creation. How 
is the equipoise (samyavastha) of sattva, rajas, and tamos dis- 
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tobed?' FIw Jm they come to be related to one another sts 
principal (angin) and subordinate (aiga), and assume a tendency 
to act in order to produce specific effects? They .ire non- 
intelligent (aoetana) and indcjumdent (svatontra). Therefore 
they cannot act by themselves and product scribe eOccts. 
Non-intelligent day cannot turn into a specific pot without 
being supervised by an intelligent potter, A non-in idligent 
chariot cannot move without being supervised by inteUsgeni 
horses. Therefore non-intelligent prafcrti cannot produce tine 
world since it cannot act. The original creative act (prnvftti) 
of prakpti and its disequilibrium prior to creation are in- 
explicable. 

It may be urged that an intelligent principle cannot act 
without the aid of a non-intdhgent thing. An intelligent horse 
can net and move a non-intelligent chariot. What is the cause 
of activity? I* it the intelligent horse or the non-intelligent 
chariot? Activity is perceived in the Latter. Therefore it may 
be said to be due to the non-intdligent tiling in which activity 
is perceived. This is wrong. When an intelligent principle is 
present, activity in the non-intelHgent thing is present. When 
an intelligent principle is absent, activity in the non-intelligent 
thing is absent. Therefore the cause of activity of a noa- 
intdligent thing must be the intelligent principle- Prakpri b 
non-inteUigent. It cannot be the cause of its own activity. 

The SMkthya may argue that the Atman, the one, eternal, 
pure consciousness (vijuauasvariipamatraL cannot be the cause 
Of activity. Sarkkara argues that the inactive Lord fbvara}*, 
who b ubiquitous, immanent in the entire universe, omniscient, 
and omnipotent, can act and create the world, even as an 
inactive magnet can move a piece of iron* or as inactive objects 
can move the sense-organs. But how can there be activity of 
the Lord in the absence of any thing to be acted on ? Samkara 
argues that the diverse names and forms (namarupa) presented 
by MayS., Avidyt, or cosmic nescience are acted upon (pravartya) 
^ Lord who b the active agent {pravartaka). God is the 
emaent cause of the world. Maya, the power of God* is its. 
materia] cause. Thus God is both the efficient cause and the 
material cause of the world. Unconscious prntjti cannot be the 
cause of the world . 1 
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The SSihkhys argues that nomlntelligent praiq-ti acts by 
,ts Tc ^ n6,ttlI£ « ™lw to realize the ends Q f puril ^ even 
as unconscious milt flows out of the udders of a cow by its 
very nature for the nourishment of the calf, or as unconscious 
water flows by ,ts very nature for tire good of the people This 
argument is wrong. Milk and water act because’they 
supervised by an intelligent principle (cefcanadM$thitfll. The 
corv consciously and willingly emits milk nut of her udders 
out of affection for her calf. The calf also voluntarily draws 
milt from her udders. Water flows at the will of the Lord 
It also depends on the low ground in order to flow. AH un¬ 
conscious objects must be guided by a conscious spirit in order 
to act Therefore unconscious prakpi cannot act by its own 
nature without the guidance of a conscious spirit.' 

PnakrtL consists of sattva, rajas, and tamns. They exist 
IU a State of equilibrium before creation. Pmkjti cannot act 
or cease to act without them. It does not depend on on 
extraneous condition in order to be active or inactive. Puni$as 
are indifferent (udasmn) and inactive. So they cannot more 
prakfti to activity or inactivity. Prafcni is independent. Why 
tt acts sometimes and is modified into mahat and the like, and 
why it ceases to act sometimes and dissolves the world cannot 
be explained by the Sdiiddiya. But God h omniscient, otiini- 
potent, and endowed with the power of May a. Therefore He 
can create and destroy the world at His will, or in sport, or 
by His diverse nature, or m accordance with the merits and 
demerits of the individual souls.* 

1 he Samkhya may argue that a conscious, inactive ptiruja 
moves unconscious prakrti to activity, even as a lame man of 
good vision mounted on the shoulders of a blind man of sure 
foot guides him in hb movements, or as an unmoved magnet 
moves a piece of iron. This argument is wrong. The lame 
man guides the blind man by his words. But the purusa a 
devoid of the gupas and activity, and it cannot therefore move 
prakrti to activity. How can the inactive ptiru$a move prakpti 
to activity ? It cannot move prakrti to activity by mere proxi¬ 
mity (sannidlii) as a magnet attracts a piece of iron by mere 
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proximity, since proximity of the puru$a to prakrti is eternal, 
and therefore the activity of prakpti would be eternal. Frakyti 
is unconscious* and the ptiru^a is Inactive, and there is no 
teriiura tftrid to relate them to each other. Therefore the puru^a 
cannot move prokfti to Activity. If fitnoss (yogyata) between 
them be said to relate them to each other, then fitness being 
eternal, they would be eternally related to each other, and there 
would be no liberation of the puru^a, But Saiukara holds that 
the supreme Atman is inactive in itself, but it becomes active 
in association with Maya, 1 Therefore prakpi cannot be active 
under the influence of a pura$a. 

Further, prakrti is a state of equilibrium of tha constituent 
gnn&$ A sattva, rajas, and tames, when they are not related to 
one another as principal and subordinate. They do not depend 
on any external condition of that time. Therefore they can 
ikvct acquire quantitative irsequalilies and start evolution of 
the world- They cannot pass from the homogeneous to the 
heterogeneous condition. There is no externa] moving power 
to upset the equipoise of the £11305. Therefore they cannot 
evolve into mahat, ahathkam, and the like which are composed 
of th* in unequal quantities {gu^avas^afiiyanimittal/ 

The S&tiikhyn may urge that sattva, rajas, and lamas are 
res ties* (csk) K which have capacity for acquiring quantitative 
inequalities even in a state oi equipoise > But Samkaru contends 
that even then the unconscious gunns cannot produce the world 
with a particular arrangement. If they are supposed to be 
conscious, then the Saihkiiya position that unconscious 
prakpti is the in a Serial cause of the world ia undermined, 
liven if the gu^as have the capacity far acquiring quantitative 
inequalities and heterogeneity (vai^amayaj in the state of 
equipoise, they cannot become heterogeneous b the absence 
of an undent cause. If they one thrown into a stale of dis¬ 
equilibrium and become heterogeneous- in the absence of an 
dfidem cause, then they would always be heterogeneous, and 
Cannot acquire the homogeneous state of equilibrium, 1 There* 
fore prakrti cannot be the esute of the world. 
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4 , Setmkara's Criticism of the doctrine of God as the 
Efficient Cause of the World 

Som\± philosophers hold that God is only thiz efficient 
cause of £ha world. The Yoga holds that God, the supervisor 
(fldhirtTlflfr) of prakfti and puru^as, is the efficient cause of the 
WOridn Prakrfti is its material cause, Prakrtt. puru^as, and God 
are different front one another. The ^ajvas also hold that God 
is the efficient cause of the world, while prakpti is its material 
cause. The Later NaiyiSyikas and the Vat£e$ikas also maintain 
that God is the efficient cause of the world, while the atoms 
are its material cause. 

Sarhkara argues that first, if God is the efficient cause of 
the world. He is partial and subject to attachment and aversion, 
and cannot therefore the Lord, since He creates good, 
mediocre, and bad creatures. Secondly, if the different Lots of 
creatures be said to be due to their own merits and demerits 
fpriipikamia} in accordance with which God creates them, then 
God's creative activity would depend on the creatures' merits 
and demcritSj and their moral deserts would depend on ths 
Will of Godp and thus there would be mutual dependence 
(anyou 3 rasraj r a| . The creatures" merits and demerits (karma) 
ore unconscious, and so they cannot move God to action. If 
the reciprocal activity of Gods' creative will and the creatures* 
merits and demerits be- said to be beg lulling 3 ess facadii, it 
tvould uot solve the difficulty. Each creative will of God 
would depend on prior merits and demerits of creature--, and 
their merits and dements would depend on prior creative will 
of God. The supposition that unconscious merits and demerits 
of creatures move God to action is as irrational as the supposi¬ 
tion that a series of blind men lead one another. Thirdly, » 
defect (dp^a). attachment, aversion, or any other emotion or 
passioni is the spring of action. None is engaged iu action 
without being actuated by on emotion or passion for bis ow p n 
good or for the good of others* Persons are engaged in actions 
even for others' good with a selfish motive* Self-interest is 
the primary motive of their action*. Therefore God's creative 
act must be actuated by a selfish motive, and thus He would 
lose His divinity and Lordship. Fourthly, the Yoga holds 
that God is a particular self fpuru^avise^) free Emm all taint 
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of afflictions (kleja}, actions (kannaj, fruitions {vipaka), and 
meriti and demerits (asaya). But if God is a particular puru^s, 
He is indifferent (udirina), and cannot therefore become active, 
Indifference or inactivity' and activity contradict each other- 1 
Fifthly', God js said to be the ruler (Tsitf) of prakrti and purusas, 
though He is distinct from them. If He is distinct from them. 
He cannot rule over them without some relation with 
them. There can be no conjunction (satbyogaj between 
them, since they are all ubiquitous and portless. There 
caa be no inherence (samnviya), since there is no rela¬ 
tion of the container (ssrayu) and the contained (fisrayini 
between them, I acre con be no other relation between them, 
wh*cl: may be inferred from the causer-effect relation between 
them, since God’s causality of the world hns not yet been 
established. 1 Sixthly, God cannot act on prafcfti since it is 
imperceptible and devoid of colour and other sensible qualities, 
A potter can act on day which is perceptible and possessed of 
.'sensible qualities,’ The Yoga may argue that just as the self 
(pnrusa! acts on the sense-organs, which are imperceptible and 
colourless, so God acts on prakrti which is imperceptible and 
colourless. Tilts argument is wrong. The self acts on the sense- 
organs for its enjoyment and suffering (bboga) But God is 
incapable of enjoyment and suffering. He is not subject to 
empirical life like the empirical self fjiva). Seventhly, an 
earthly king can rule over his subjects only with the help of a 
body, but God cannot have a body and sense-organs, and there¬ 
fore cannot rule over prakrti. Body comes into existence after 
creation. It cannot exist before creation. If God is dis¬ 
embodied, He cannot net on prakrti and create the world out 
0 ^ an embodied intelligent being can act upon some 

unconscious material and produce an effect out of it. !/ God 
a supposed to have a body. He becomes subject to empirical 
J j fln Lastly, God is said to be omniscient 

un imited. Prakrti and souls (puru$a} also are unlimited. 

IT yC ! di ?^ eirt fr ° m oae ai,othL ' r omniscient God 

Hr dJ^Tfl Xif migni ! Ud ® ° f Hiinsolf - and the souls? 

d tlt ntlt « He knows it, the magnitude of 
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Himself , prakrti and each soul must Ik limited, since every 
object whose magnitude is known is found to be limited. If 
God, piakjti, and souls are of limited magnitude, they must bo 
non-eternal, since all limited things are non-eternal. The souls 
are said to be infinite in number. But God, being omniscient, 
must know their number. But the souls will gradually attain 
liberation. When all souls will attain liberation, prakrti win 
hove no purpose to realize, and therefore be devoid of evolu¬ 
tion and dissolution, and cense to exist. If prakrti ceases to 
exist, God will have nothing to know and act upon, rmd there- 
fore cease to be omniscient and the efficient cause of the world. 
God is different from prak r ti and souls. So they must be 
limited by one another. Being limited, they must have origin 
and end. If God docs not know the magnitude of prakrti and 
souls, He ceases to be the omniscient Lord, Therefore God can¬ 
not he the efficient cause of the world, prakrti being its mate¬ 
rial cause. 1 Thus Saihfcara refutes the doctrine of the Yoga 
and the Saivas. These arguments invalidate the iater Nyaya- 
Vaisesikn doctrine also which regards God as the efficient cause 
of the world and the eternal atoms us its material cause. 


5. SvUtv'i CriKcriw of fhe BAdgdraiu doctrine of God 
as tin lifficitnl Cause and the Material Cause of the If orfd 

The Bhagavatos maintain that God is the efficient cause 
and the malt-rial cause of the world Saihfcara also holcL that 
God is the efficient cause and the material cause of the world. 
This doctrine is taught by the Upanfijads, So Saiiikara criticizes 
the BhSgAVKta doctrine of fourfold manifestations (eatunyflhal 
of God. which revolts against their men ism. The Bhagsvatas 
maintain (hat Vasudeva is one supreme God, who U pure con- 
sciouaness and the ontological reality. He manifests Himself 
as Visudcva, Sadikarsana, Pradytnnna, and Anirnddho, These 
are the four manifestations of one God. V&tideva is the supreme 
soul (paramatmsn), Faihkar$ana is the individual soul (jival. 
Pradyutnnn is the minus or mind. Aniruddha is the ahaihkfira 
or egoism. Visudeva is the root cause {para prakrti) of 
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SwUcRJ^pfl, Prad^Timnap and Aniruddka. They are the effects 
of para pTfltrti The individual soul can attain God by recita¬ 
ls™ of mantras, worship, devotion< and meditation, iaiiikara 
does not object to the manifestation of God in diverse ways or 
the attainment of God by the individual soul by devotion and 
meditation. But lie firstly contends that Samkar^apn, the ia- 
dividmd soul, ennnor be bom of Vasudeva or the supreme soul. 
If it is bom, it must be ng&-etemaL- If it is non-eternal, it can¬ 
not attain God. U it is bom, its liberation becomes impossible. 1 
Secondly„ matias, which is the internal organ, cannot be gene- 
rated by the individual soul. An a^tnt, Dcvadatta, cannot 
produce an instrument, an ;uxe, Therefore Ssmikar^aua can¬ 
not produce Fradyumna, One instrument cannot produce 
another instrument. Egoism jaharilkira) cannot be produced by 
mind (roanasi, Aniniddha cannot be produced by Fradpjiuna. 1 
Thirdly, if Visudeva. Satiikar$upn, Ptadytmna, and Aniruddha 
be regarded as Lords (Isvaraj possessed of supreme knowledge, 
rulership, power, strength, heroism, and effulgeuee* equally 
faultless, immaterial, and eternal, then it Itaids to polytheism* 
If one God can explain the entire universe, the hypothesis of 
msmy Gods is unwarranted and imjustified. Parsimony of 
hyi>otbfcis demands one God. In fact, the Bbigav&tas them- 
selvcs look upon Vaswdeva as one supreme God* and the four 
embo dimen ts (catixrvyuha) ns possessed of equal powers of Lord- 
ship. Therefore Satfrkar^ana cannot be bom of Vasudeva. 
Pradynmna of 5ajhkar^a^a + and Aram d rib a of Pradyumnn p since 
the cause is not greater than its effect. All the four embodi¬ 
ments of God are possessed of equal powers of Lordship. There¬ 
fore they cannot be related to each other as cause and effect/ 
Fourthly, if there is only one God, there cannot be the relation 
of substance and attributes in Him. The Bhhgavatas maintain 
that knowledge, mlcrship, power, strength, heroism, and efful¬ 
gence arc qualities of these four Lords* though they arc one 
God or supreme snub The attributes arc different from the 
substance. They dn not constitute its essence. Sathkara docs 
E<st admit any difference between a substance and its attributes. 
Therefor* the Bhagavata doctrine Is not tenable/ 



TUB ABVAtTA VHDAKTA OP SAMKAEA 475 

6, Saritkitta't Criticism of the Jains dec Inn* 

The jainas maintain the existence of the soul (jtva). non- 
soul (9JIV3). influx (laravaj , stoppage (ftaiuvarai, shedding 
(mrjaral, bomiagt: (bandha), and liberation (mok|a). In brief, 
there are trvo realities, jiv# and ajiv3> There are five extensive 
substance* (astikiya) * soul, matter (pudyuluj, dh&rtua or 
principle of motion, id harm a or principle of rest, and space. 
The Jain&s uphold relativity of judgments {syadvlda) which 
admit of sevenfold predication (saptabhnngwyiyal : (J) Perhaps 
S is (syndasti) ; (2j Perhaps S is not {svad nasti} ; (3) Perhaps 
S is indescribable (syfid avaklavyaj ; (4) Perhaps S ii and is not 
fsyad asti nasti) ; fS| Perhaps S is and indescribable (syad asti 
avflkmvyab); IGI Perhaps S b not, and indescribable by ad 
nasti avaktavyaiy) ; (7J Perhaps S b, is not. and indescribable 
(syad ash nasti avaktavyaljl. These seven kinds of judgments 
are applicable to oneness, eternity, and all other predicates. 

Sathkan contends that this doctrine is irrational. The 
same thing cannot be hot and cold at the same time in the same 
portion. Nothing can be existent and non-existent at the same 
time. The same thing cannot possess contradictory qualities 
at the same time. We have already pointed out that this critt- 
cism of baihkara j; unjust. Again, Sithkara urge, chat the 
Jainas maintain the existence of seven categories or entities of 
distinct characteristics. But according to the doctrine of 
Syadvada their number is seven, not seven, indescribable and 
the like. Their characters cannot be definite ; they are such, 
not such, indescribable, and the like. The natures of entities, 
are indefinite. The natures of cognitions also are indefinite. 
The views of the Jainas also must be indefinite and therefore 
doubtful and invalid. The knower ipramStf), knowledge 
fpramipa), the known object (prameyal, and the result of 
knowledge (phala) are indefinite and uncertain. Therefore none 
cun have faith in the Jaina views and adopt them to attain 
liberation. Thb criticism of &itfckara is cheap. He does not 
criticize the Jaina doctrine of Syadvada itself, but he shows the 
absurdity of its application to the Jaina views. Similarly, 
Sathkara urges that extensive substances itt&tikhya) are cither 
five, or more, or less, or indescribable. They cannot again be 
said to be indescribable, for they cannot be described if they 
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are indescribable. It is self-contradictory that ihcr are in- 
descrikable and can yet be described. Right knowledge, which 
is the result of ascertaining their true nature, either is, or is 
not, and Indescribable. Wrong knowledge also opposed to 
right knowledge either is, or is not, or indescribable. Heaven 
and liberation also either are, are not, or indescribable. They 
are either eternal, non-eternal, and the like. The nature of 
tile liberated sotda also, who are worshipped by the Jain as, 
is uncertain and indefinite. The nature of soul, matter, 
dharma, adhnrma, time, and space is uncertain and indefinite, 
since it is one and many, eternal and non-eternal, distinct and 
non-distinct, and the like, which is self-contradictory. There¬ 
fore the Jama viervs are not tenable, 1 

Sarfiksrn refutes the Jaiua doctrine of the soul as co¬ 
extensive with the body. The Jaitias maintain that the dimen- 

!' 0n ^ b . e t fiXte ? sIw A ' ith lhal ^ body ensouled 

oy it Things 01 limited diniefisiop me pon-ctemal. If the soul 

possess the dimension of the body, it must be non-eternal The 
same person has a cm,ill Ixxly in childhood, a bigger body bj 
boyhood, and a still bigger body in youth. Therefore the 
dimension of his soul undergoes change. It is smaller in child¬ 
hood, bigger in boyhood, and still bigger in youth. Again, llie 
human soul transmigrates into on elephant body or an ant i^jy 
Hmv do« ,t occupy 11 larger body or a smaller body than a 
human body? Ij the soul be said to have an infinite number of 
parts which expand in a large body, and contract in a email 
body, are some of them destroyed in a stnnH body? If they 
are not destroyed, an infinite number of ports cannot exist in 
a small body. If they are destroyed, then the soul exists in 
one part only and is therefore minute I aim), an d cannot be »- 
extensive with the body. Further, that the parts of the soul 
united to the body and yet unlimited cannot be inferred. 3 
T! e Jatna* may argue that the parts of the soul are increased in 

thM th V d *T“ 5ed in a bodJb Samkara contends 
tt ;iS C ******* modification, and is therefore non- 

Lt -«» liberation. If 

2? J iS ™ 1>ond3 ^- u Die sou! con - 

_ _ WlI ' mited ^ w *<* or decrease, it i S nou- 
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eternal and incapable of bondage and liberation. If some of its 
parts be said to be produced, what is their cause? They can* 
not be produced by material elements. Consciousness cannot 
be produced by unconscious matter. If some pans of the soul 
are said to be destroyed, into what are they absorbed? They 
cannot be absorbed in matter for the same reason. Conscious* 
ness cannot merge into unconscious matter. If some parts are 
added to the soul and some are token away from it, it has no 
definite and permanent dimension. The soul cannot for the 
some reason be said to be increased and decreased in succession, 
The soul undergoing modification is non-eternal. If it be said 
to be a stream of consciousness (santana) and yet eternal, the 
stream is either a real substance (vastuj or an unreal substance 
I avast at. If it is a real substance, it undergoes modification 
and is therefore non-eternal. If it is not a real substance, the 
Jaina advocates the Buddhist doctrine of soullessness (nflirttmya- 
vadai or non-existence of the permanent soul. 1 

The Jainas maintain that the dimension of the liberated soul 
is fixed and unchangeable. Sariikara contends that if the 
dimension of the liberated sottl is fixed, then those of the soul 
to the beginning and in the middle also must be fixed. The 
three dimensions of the soul are the >ame They do not differ 
from one another. Therefore the dimension of the soul is either 
minute or large, and not co-cxtensive with the body. The Jama 
doctrine of the soul a* co-exteusive with the hody is not tenable. 1 


7. Sathkara'i Criticism of flu BM&ttfrt Retxlism 

The SarvastivMins maintain the existence of a]] external 
objects and internal things or minds. There are the dements 
(bhuta) and the aggregates composed of them (bbautika). There 
are minds (citta) and mental properties (caittri- Earth, water, 
fire, and air are the elements. Colour and the other sensible 
qualities and the sense-organs are composed of the materia] 
dements. The earth atoms are bard ; the water atoms ere 
wise id ; the fire atoms are hot ; the air atoms are mobile. They 
are combined into aggregates, and constitute gross earth, water, 
fit®, and air. The minds are composed of the five group® 
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(paucnskaudba) of sensation, perception, feeling, disposition, 
and self-consciousness. 

First, Satfakars contends that the formation of these two 
kinds of aggregates haihghatat cannot be accounted for by 
tlic Sarvasitivadina. The material dements and the menial 
elements are unconscious j ace tana), and cannot combine them* 
selves with one another. The emergence of consciousness of 
the mind (cittabhij vshtim) depends upon the aggregation of the 
elements. There is no other permanent conscious (cetana) agent 
which can experience, control, and combine the unconscious 
elements into aggregates, Unconscious elements cannot com¬ 
bine t hems elves wills ant another without being guided b}‘ a 
permanent coiistinie agent. But the Sarvastivadius do not 
recognise the existence of permanent souls and God. If un¬ 
conscious elements act by themselves without the aid of an 
external agent, their activity would never cease, and there w ould 
lie perpetual creation, and oo diisolation or liberation. The 
AlnyBvijnina cannot be said to combine the unconscious 
elements into aggregates, became its relation to each constituent 
mental element cannot be established. It is cither different or 
non-d;tfen.nl from tile constituent cognitions. If it is different 
from them, it is nothing hut the permanent self of The 
Vedintins. If it is non-different from them, it is momentary. 
But momentary entities cannot act ; they come into being apd 
perish. 1 hcrefort the momentary Alayavijfiann cannot combine 
the unconscious elements into aggregates. If the aggregates 
are not produced, there would be collapse of mundane life. 1 

Secondly, the Sarvastivadins may urge that though there 
is no permanent intelligent agent who tuay experience, control, 
and combine the unconscious elements into aggregates, yet the 
mutual causality of avidyh and the other members of the twelve- 
fold chain of causation ibhavaeakm) can account for mundane 
life. Avidyi. disposition, initial consciousness, mind-body, the 
six sense-organs, contact, feeling, desire, dinging, wili-to-be- 
born. rebirth, old age and death are the links iq tht wheel of 
existence. The mutual causation of these memlx-rs of the 
causal series can account for the formation of aggregates This 
argument is wrong. Even If the preceding member can pay. 
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duce the succeeding member of the causal aeries, there is no 
atuae of the formation of aggregates. If avidyfi and the like be 
Said to presuppose the formation of aggregates, which therefore 
must exist, it must be assigned to a cause, which is not forth 
coming. If the Vaisesifcas, who admit the existence of eternal 
atoms and eternal enjoying souls, cannot account for the forma¬ 
tion of aggregates, far less can the Buddhist realists, who admit 
the existence of momentary atoms and momentary cognitions, 
can account for it. 

Aridyi and the like cannot be said to be the cause of the 
formation of aggregates, because they themselves come into 
existence subsisting in the aggregates. They depend upon 
Aggregates or mind-body-compkxes for their existence. There¬ 
fore they cannot be their efficient cause. The SarvaarivSdins 
may urge that in the beginning! ess cycle of birth and death 
aggregates succeed one another in an unbroken chain, and that 
avidya and the like, subsisting in them, succeed one another 
in an uninterrupted series. In that case, the aggregate produce 
either similar aggregates or both similar and dissimilar aggre¬ 
gates. In the first case, a human body cannot l» transformed 
into a celestial body, or a hellish body, or an animal body. Jq 
the second case, a human body can turn, in a moment, into an 
elephant body* then into a celesta] \)&&y t artd again into a 
human body. Both these views are contrary to Buddhism 
Further, mi aggregate fsadighata) is for the enjoyment of a soul' 
Out tile Buddhists deny the existence of a permanent enjoying 
soul. Therefore enjoyment is for itself, and liberation is for 
itself. If a bound soul exerts itself for the attainment of 
liberation, it must persist in bondage, endeavour, and liberation. 

If it persists for a duration of time, it contradicts Lbc doctrine 
of momentary ess. Therefore the formation of aggregates eaq. 
not l>e established in the absence of an enjoyer, even if avidyS 
and the like be supposed to cause each other, 1 

Thirdly, even in the twelvefold chum of causation the pre¬ 
ceding member cannot produce the succeeding member, because 
they are momentary. When the succeeding member b pro* 
duced, the preceding member is destroyed There cjinnol fie any 
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relation of cause and effect between the preceding moment and 
the succeeding moment T The preceding moment, which is 
already destroyed* or which is being destroyed, entering upon 
the state of non-existence cannot be the cause of the succeeding 
moment. If the preceding moment in a state of existence and 
in the stage of completion be said to be the cause of the succeed¬ 
ing moment, then the preceding moment in a state ot existence 
exercises causal efficiency, and therefore must persist for more 
than one moment. If the existence of the preceding moment 
itseif be said to be its causal efficiency* then it cannot produce 
the succeeding moment, since the effect cannot be produced by 
its cause unless it is related to it, and there can be no relation 
between cause and effect, which arc momentary. If the cause 
bv supposed to exist till the effect has been produced, it ets^es 
to be momentary, tf the cause be said to produce its effect 
without being related to it, then any cause can produce any 
effect. But a specific cause only can produce a specific effect. 
Therefore a cause must be related to its effect in order to pro- 
duce it. Cause and effect can never be related to each other, if 
they axe momentary. Further* do production and destruction 
constitute the nature (svampa) of the thing, or its different 
state* or another tiling? In the first case, the thing, Its pro¬ 
duction and destruction would be synonymous. In the second 
case, the thing would cease to be- momentary, since its pro¬ 
duction would be its first state, its existence its second state* 
and its destruction its third state. In the third case, production 
and destruction would be quite different from ihe thing* which 
would therefore; become permanent and unaffected by origin 
and destruction* If production and destruction be said to 
depend upon perception and not!-perception respectively, then 
they ttr< attributes of the percipient* and not of an external 
thing* which is therefore permanent. Hence there is no mutual 
causality of avidyl and the other members of the twelvefold 
chain of causation. If the effect be said to be produced without 
a cause, then everything would Ise produced everywhere, and 
there would be no restriction in the production of effects. But 
the Sairfistiridiiis maintain that minds and mental properties 
are produced by the fourfold cause, the basic cause {Slambana 
pwtya^K the immediately preceding cause (naumatittt* 
jmrtyayi). Xhe ansilmry cause Isahakari pratyaya). anJ the 
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domintui cause {adhtpaiipratyeya}. So effects aui not |* Dro . 
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judgment of similarity. If there be one ' 

prehcmLs similarity then the expression *2 l JJinrt tw 

would be wmgte». The identic of an object cannot i* 

said to be due to similarity, since it is not apprehended as 

smiilar to some other object, bu, as the same object, The \\£ 

object that was perceived by me in the part is remembered bv 

me now. Identity cannot be due to similarity <fc h £Jf 
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cussed under causality, ^ Q1S 


J SBS,, li. 2 21. 

31 


■SBS . it 2 3S, 




4&2 im SAMKIIVA-VOG^ AM? THIS veuSWa 

Fi itifty, the Sautrnntikas consider prati^adikiiyMiiircHliij* 
apratiaani khy nnirod ha p and akiisu to be negative in duuacltt. 
Bo deliberate destruction and unplanned detraction belong to 
the series or tile momentary elements of the series ? The series 
cannot be destroyed, since the elements arc related to one 
another as cause and effect in an unbroken Chain in it. 1 tic 
dements also cannot be completely destroyed without imy rela¬ 
tion to the other elements- Recognition testifies to the un¬ 
interrupted identity of an object in its different states, which 
persists through them. Is docs not testify to the complete 
extinction of an object unrelated to other objects. Hence botli 
kinds of extinction art not possible. 1 The Buddhist realists 
maintain that extinction of avjdya is included In deliberate dus* 
traction (pratisatiikhvanirodhsL} and unplanned destruction 
(apratisaihkhyaiiircKlhal. S&rfikara asks whether extinction o: 
avidyS is generated by right knowledge or by itself. If it ls 
generated by right knowledge, then it contradicts Uit Buddhist 
doctrine that all things .lx-: by nature transient and momentary, 
[f it is generated by it--eh, then tile uislntctioriA about the 
eightfold path are useless : Akasi cannot be said to he ivtiga- 
tive in character because it is described by the Upanisids as a 
positive element produced by Brahman or Atman li is niso 
inferred from sound as the substance which possesses this 
quality. The Buddhists maintain that air subsist^ in akasa, 
which is not therefore negative in nature. Then, again, prsti- 
saihk h y ii ni m rlti apra tifiaifikh y fltiif y^llift, and akaso are said to 
bt. negative .usd yet eternal. If they are eternal, they must I hi 
positive entities- Negative entities am bo neither eternal uor 
non -eternal/ Hence the Sarvastivida is not tenable. 

8. Sittfrfcrttvris Criticism of (Jp* Buddhist Subjective 
idcii\ism or ViiMfhUmudn 

fkuukiira gives the following arguments of the Yogaearas 
to prove the mui-catistttcfi of external object*, (li It external 
objects exht 4 they are either atom* or aggregates of atoms. 
But they can be neitlwr, and ait therefore non -cx? stent, 
(21 Even thn*s. who admit the existence of external objects* 
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admit different form, of tfeir cognitions. Hut if form, of «* Q i_ 

*** f ° r thE Pract]cal <*&** of our 
*“* , lL ‘ “«*«?«* ° f L '* fcernd objects becomes unnecessary 
fl . bJ 7 : i " ,ilJ tnc!r Wtions are invariably paxelvud together 
^ho^mbbamvAmoJ Therefore they Arc identical M 
other. Object- arc idea*. (4 ) Waking cognitions appreheS 
tliemscires like dream-cognitiona, Both are similar to tae h 
^ ef " otn nre 1101 P rtMl uc£<i by external objects. f5) The 
™"*? «***■* <P»t»yn«icitr y a) is duo to the 

sands of dispositions (vsisanivaicitrya}. Satnkara refutes ihoso 
arguments. .( } External objects are Actually perceived, and 
therefore their existence cannot be denied. We do not pereciv* 
cogintioiis, but external object*. T6* Yog*cams aignTthut 
.^mal cogmhans appear like extend objects. SWbTa urges 
tlKi. if external objects are nonexistent and never perceived 
internal cognitions cannot appear like external object Vmim- 
Dutra cannot appear like the son of a barren mother External 
objects are actually perceived ss externa!, They ore not per 

2 *f * WeiC ***** (2! It cannot lx argued fot 

did existence is not possible. Actuality determines Possibility 
Possibihty cannot detenhaw BCtmdity. Actuality is determined 
. wted Wvedge. The existence of external objects is 
ascertained by all fcmds of valid knowledge. Therefore it mU3 , 
be real. (3j Invariably simultaneous perception f ,f :u] object 
and it* cogmtimi dm* not prove their identity. It prove* their 

^TuZ , \ bSL ttS 

are «J«ted to ear], other as the manifested and the nanifestvr 

Sk^WV ™“ n,f ^ te . <! hyk * ^ cognition mam- 

f^ nr^M’^ TF , f *T * n ° ° bjeCl ’ th<? Cf, Smtio» cannot 
be prednred. If there u m> cognition, the object cannot he 

apprehended consciousness is common to nil cognitions. Ffot 
it is diversified by different objects such *4 * jaf and , M 
The variety of cognitions is dim to the variety of nhjecr* So 
there is a difference between object* and cognition* The Yoga, 
cares look upon the distinction of subject fgiShafcal and object 
fgrahya) as falling within the stream nf momontwy cognitiojis 
Uut the preceding momentary ogniiion cannot apprehend the 
succeedingmomentary cognition, since the former vanishes when 
the latter come into existence. The Yogncilrss admit 
existence of cognitions because they are perceived Saihkara 
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at giics tbit we must admit the existence of external objects also 
because they are actually pcttdved II the Yoglcaras argue 
that cognitions apprehend themselves because they art- self- 
luminous like ft lamp* whereas external objects are not self- 
luminous! Sathkara contends that cog nit inns am never act upon 
themselves and apprehend thetnsdws even a a tire cannot burn 
itself. It is the common experience of all that tt cognition apprt- 
bends an external object distinct from itself. The apprehending 
cognition is different from the cognized object. Momentary 
cognitions cannot apprehend their production and destruction. 
They can be apprehended by tbe permanent witness self (sak^ia). 
The sSk^iu is eternal, self-existent and sclf-mnniiest. But 
cognitions are non-eternal, dependent* and known by die sak^in. 
Cognitions are not s^f -luminous, while the self is self-lunimouh. 
The Yoguratus may argue that the ^elf of the Vedantfesfc is in ihe 
nature of immediate experience (nnnhhavarupai or cognition 
ivijuaniL' which apprehends itself t and that momentary cogni¬ 
tions also can likewise apprehend themselves. Markka ra contends 
that the beli is different from cognitions* The self ia permanent 
while cognitions arc momentary The self is the knower or 
manifester while cognitions are known or manifested by it, The 
self is one and eternal while cognitions are many and non- 
eternal. The self knows the plurality, origin, and destruction 
of empirical cognitions, wlikh arc not self -existent and self- 
maniffe&t or self-aware. So the Vcdontbt doctrine as quite 
different from the Yogocara subjt_-ctive idealism. Evidently 
Samknra uas nut ncquuiiittd with tilt VijnamiviLdn of Vastt- 
baiulhu and others who maintained the existence of one> eternal, 
pure cognition (vijffaptimatratnl^ 14) Waking [perceptions arc 
not similar to dr tain -cognitions. The former are noi contra¬ 
dicted while the Utter are contradicted by waking perceptions. 
The former are perception* apprehending present objects while 
the latter are recollections apprehending nhscnL objects perceived 
in the past. The former apprehend external objects while the 
Utter apprehend themselves. So waking perceptions are not 
objectless I ntralambana) like dreara-i^ogtiitions. 3 (5) The variety 
oi perceptions is nut doe to the variety of dispositions. XHsposi- 
tiuns are the tapwssjoto of perceptions. Perceptions apprehend 
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external objects. The Ycgaciiras deny the existence of external 
objects. So Hi ere are no jicreeptians. In the alienee of a 
variety of perception:; there can be no variety of dispositions. 
The hypothesis of a beguunngless series of disposition* * (viisanii 
and perceptions involves infinite regress (anavastha) It is as 
absurd as ;t chain of Mind person* leading one another. Percep¬ 
tion* account far disposition*. Dispositions cannot account for 
perceptions- Further, dispositions (visanaj are impressions 
fsatnskSra). Impressions cannot exist without a substratum. 
But the Vogacfiras cannot offer any substratum For them. The 
Alaynvxjfiina cannot he their substratum, since it is ns imperma¬ 
nent as object-cosuidpjns [pravfttivijMnal. If it is permanent, 
eternal, immutahle iMtastha), and all knowing, it cannot he 
the substratum of dispositions, It contradicts the Buddhist 
doctrine of mo men taring The eternal self is the witness self 
(sakgial of the Vcdsutbl.' 'I he Nihilist doctrine lifloyiviida) 
is summarily dismissed !>y ^arhkara It is disproved by all 
kind* of valid knowledge. 1 


H. ONTOLOGY 
13. Tht Jfrtitiit 

The Atman, according to Sariikara, Is the universal self. 
It is Brahman, the Absolute, the supreme reality The jiva j s 
Hie individual self It h the Atman limited hy the body, the 
sense-organs, mart as, btiddhi. and the like, which are its limiting 
adjuncts (upadht), The Atman is the transcendental, nou- 
empirival, metaphysical self. The jtva is the empirical, pheno¬ 
menal, psychological self. 

The Atman is the reality in the jiva. It is the foundational 
consciousness which sustains the jiva. Its existence cannot be 
denied. One who denies its existence is the Atman.' Every 
person knows the existence of his self. Oe never knows its 
non-existence. - * Whoever denies it affirms its existence. The 
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stlf is always present. It is present even in the act of denial of 
its existence . 3 The Atman is self-proved (svaysmsiddba). It 
catmot be proved by the means of valid knowledge (pramana) 
which cannot function without it. The Atman is the foundation 
of all pramanas. It is their presupposition, They prove the 
existence of those things which axe not self-proved. The 
Atman exists prior to all pramapas/ Sathkara starts with the 
existence of the Atman which is self-proved. Hb argument 
reminds us <f that of Boscartes, C&gito ergo turn : I think, 
therefore I exist/ But Sadikam starts with the existence of the 
Atman, the universal self, which is the ontological reality of the 
individual self, whereas Descarte- starts with the existence of 
the individual self. 

T he Atman is of tile nature of middle re need coDscJOtunicss 
(niivh^caitanya} which reveals the empirical self (jlva). It is 
subject-objectless universal consciousness. It is txans-emptriod 
or non-phenomena] (ni^prapahea). It is of the essence of cem- 
sdensnese and bliss (caitanylnandaghaiiflh It Ls devoid of 
enjoying nature lbhokt|'Uul and activity IkaitftvaK But it 
appears to he an enjoying and active agent owing to its limiting 
adjuncts 1 

The Atman is one* eternal, homogeneous eotiscimiiiiess in 
its essential nature (nityaikarBsavijMptinifitrasnttika). It is of 
the nature of eternal consciousness jnityahodhasvfiniiKfcJ. It is 
the witness of all cognitions {sarvapmtyaya^ak§tn)/ It is their 
knower (smv r apratyadurmn j F Its essence consists in the mere 
jtfuver of consciousness id cob aktis va rupamatrn j. It is pure 
(sudithisi or transcendental, undifTeren bated, eternal conscious- 
ness devoid of origin and destruction/ Presentations appear 
and disappear. But the Atman hi the eternal principle o£ con- 
seriousness which reveal*- and apprehend* them/ It th the 
eternal, nmvcx&i] ecmsdosisnesa, which is ^If-luminoiih It 
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chines by its own Sight. It i$ not revealed by any other cM- 
srimisuess. It reveals all cognitions. It to veals all objects which 
cannot reveal themselves, 1 It is neither subject (griHmkaj nor 
object (grahyal. It h die eternal consciousness which is pre¬ 
sent in the adjunct of the internal organ Elmddhi}, anil reveals 
all its inode* f bud d hi|imtyayasak^in) / The distinction of sub¬ 
ject anil object is title to avid ya When avidyi is destroyed t 
the distinction vanishes/ The mauE apprehended as the self 
appears to be subject and object. The Aomin h unu-dtml and 
beyond subject and object/ It is the eternal light of conscious¬ 
ness which is or the nature of soLf-lnmioosity, and does not 
depend oh any other cognition to manifest it. It is the eternal 
cognition which apprehends itself/ 

I'hc Atman is of tbe nature of pure consciousness (caitanya- 
tnStrasrarapal B It j* of the nature of eternal consciousness 
(nJtyadFksvampa) It L* eternally pure, consdou-s and liberated. 
It is tjjer eternal, unchangeable, irrelative, formless, one. supreme 
reality It i& different &nm die jivm But the j!va is not different 
from it. The Atman is its reality/ 

The Atman is not an enjoying (bhokty) and active agent 
fkartjj, It is devoid of merit and demerit. It does not experi¬ 
ence the fruits of act ions. It does not enjoy and suffer. It is 
inactive since it is immutable. It is not subject to In rib and 
death P Transmigration is due to flvidyiL It is empirical ex¬ 
istence, Atman has non -empirical* trauNccmileutal existence duo 
to right knowledge/ Ataum in itself uneondjtinned by an 
adjunct is not an enjoyer. When it is limited by the adjuncts 
of bttddhi and the like, it bctSauio an tnjoyer/ Atnmn is 
devoid of activity- If it were active, it would be changed by it* 
acte, and be uaii^eternaL It is unchangeable and eternal. So 
it cannot l>e the abode of its own activity or activity of any 
other thing. It cannot act in itself ; nor can it be acted on 
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by any other thirty. It is devoid of all activity. 1 Activity is 
due to egoism [atiflibkand which is the adjunct of the jiva. 
Egoism is not knowledge which constitutes the essence of the 
Atman, since it h an object of knowledge 1 The jTva is a doer. 
It is arc active agent ; it performs duties and bears responsibility/ 
The Atman is not naturally active If it were so. it would not 
be liberated. The jTva is active Its activity is due to the 
adjunct of buddhi or □haitikara. Activity is of the nature of 
pain. 1 The Atman is ot the nature of bliss which is always 
revealed in it. So it cannot be active. The jiva is not of the 
nature of bliss/ Activity is a quality of buddhi, which is super¬ 
imposed on the Atman, and attributed to it. Activity and power 
of feeling pleasure ami pain are due to avidyi/ 

The Atman is not an agent Ikarir). It is not ati object 
of activity i'karcnaK It is beyond space, time, and causality. 
It is non-dual It is one. It appears to be many jivas owing 
io avidya, It is not subject to empirical life of birth and death. 
It is not active. It floes not experience pleasure and pain/ 
It fa eternally pure, conscious, [{Iterated, eternal, umgemg„ tm- 
murtal, le&fle^Si and non-dual/ It is undifferenced fnimse^a}. 
It fa distincti unless, There are no distinctions of subject and 
object, agent (kiraka), activity (kriya), and fruit fphakti in 
it* These distinctions are due to avidya/ The same Atman 
cannot be the Imower (jisntr) and the Irnowrj ijncyaj :sl Lhc same 
time, since i* devoid of parts It fa not an agent of the act 
of knowing (joasalculT)/' 1 It fa of the nature nt the light of 
conscious uc— (coi tuny a jivol i b^ 1 vabhl 1 vn). It reveals all obj ec ts by 
its light inf con^dousness/ 1 It is the witness of all cognitions 
or mental modes (sarvisbuddhipratyaynsik^in?. 1 * It fa of the 
nature of knowledge- fujtaUibdhisvmTipa], It is of the nature of 
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uudifiemtecd consciousness (nferi aefflriffliiatr a}, Pleasure. pain, 
destre, aversion, volition and activity appear and disappear 
They belong to the empirical self (jivab They do not belong 
to tbe Atmaa± If they belonged to it. it would be nomsteninl 
like them, It would lie made of parts and modifiable like the 
body. These are due to the adjunct of huddhi which is attri¬ 
buted by avidyaJ 

The Nynya-Vaise^ika holds that knowledge (jiianui is a 
quality of the Atman. It is its accidental quality due to its 
conjunction with man as. It inheres in the Atman which is in 
itself an unconscious substance tacctana dravyamitrab But 
Saihlami urges that the Atm an. according to the Nyaya-Vaiie- 
^ika. U parties*, omnipresent. and always conjoined with mmuis 
Sind that it would therefore always have fecoltectidns and the 
like* w hich h not a fact of experience. The Atman is unquali¬ 
fied (turgu^ia). undiferenced Inirvisc^aS, and different from all 
other things I sarvaviJnt^apu) It is irrelative fcis&tiga), Its rein - 
t ions hip to other things is irrational, and contradicts 5rati and 
Siujti. It cannot be related to marias. which is dissimilar to it. 
So knowledge cannot be Its acddental quality It constitutes 
its essence. The Atman is of the nature of the eternal light of 
knowledge which never lapses It is the kuov.er of all oogiti- 
turns. It h not the individual sell II is the universal self. 
It h Brahman, 1 

Kmuarilu holds that the Atman is the agent of the act off 
knowledge. But Saxhtara urges shat it is. not the agent endowed 
with the potency of knowing activity [bodliakriyaSa.ktirnIinL It 
v, of the nature of knowledge fbodiinsvnrhpaK Knowledge is 
produced and destroyed. When it h produced, the Atman is 
modified by the act of knowledge, and becomes determinate mid 
qualified Isovi&$a) When knowledge U destroyed t it is <Evrstec( 
m knowledge K and become j mere indeterminate and unquali¬ 
fied substance. Thus it becomes composed of parts* irtodifiuhk. 
non-eternal und impure or empirical The Atman is the eternal 
cansdofftstieii devoid of origin and destruction It is pure and 
undiff created coo^doasness. It is devoid of the distinction of 
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k&uwkdfe, known, and knuwcr (jSanfljncyfljniiifbhC'daraiiitii). 1 
It is eternal (ajaj. ft is neither cause nor effect.* It is one, 
eternal, homogeneous, undt ff ere need consciousness i« its tssen- 
tial natun. 1 It is of the nature of eternal consciousness. Con* 
ciutiftes constitutes its essence. It is not its adventitious 
qtiaiity due to its conjunction with body mid maims * 

i he Buddhists hold that the Atman is a stream of uunnen- 
tftry cognitions, which apprehend themselves. Bm Aimkara 
urges ttiat if momentary cognitions apprehend themselves, then 
memory, recognition, and itcrsonol identity cannot be ex¬ 
plained- Tin? tiniti has it, “The knowledge of the Atman or 
kisower is never destroyed.'* SmUkam holds that the Atman 
is unconditioned (nirupadfai), eternal, mid one, which is of the 
nature of adf-lmninma knowledge. It is not apprehended by 
any other knowledge. It does not depend upon any other 
knowledge to apprehend it, even as light manifests itself, and 
does not depend upon any other light to manifest it.* It* know¬ 
ledge never lapses, even as the sun is never divested of its 
power of illumination.’ 

Ihc Atman is Brahman. The transcendental .Self is the 
Keality. The psychic principle is the cosmic principle. The 
Atman is the etc-nml consciousness, which is the foundation of 
tilt empirical universe. It is the Absolute, jt is one. non- 
dual, undiffcrertowl, unconditioned, and indeterminate con- 
saotisness^ ’Know the Alnum itself to he the in determinate 

Brahman'. The supreme, infinite Brahman is the essence of 
the Atman.* 


or om- 


10. The fiva 

ViK Atman is the supreme, universal Self. It is non-dual 
J^partlcss (oiravayava) and ornuipresent fvibliu) like 
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npcux% The jiva h the Atman limited or individuated by the 
adjuncts of the body* the sense-organs, mimas, biicMhi, and 
ahniiihara It is the psychophysical organism. It is the empiri¬ 
cal self or ego- The Atman is one, Um it appears to be many 
Individual selves [pro) owing to its limiting adjuncts (upfk!hij. ;| 
The internal organ tantahkamipal is the adjunct of die Atman. 
1 l takes tlie forms of man as, bnddlii, vijuam. and cjtta. 
Vtjnina means :ibiuiikifa ? Thus the internal organ in ib. four¬ 
fold form i5 the individuating principle of the JIvil The Atman 
is the universal self. The pva is the individual seif. The 
Atman ts the transceiiilental self. The jivn is the empmuaj self. 
It is neither a part nor a ntodiii cation of the Atman. * 1 * * 4 It i> its 
appearance The adjuncts of the body* Ihe se^^-orgausp mamas, 
bmlrihi, and the like are creations qf avidyq ifltmam&yaciSBrjttaJ / 
They are not real. The fiva is a construction of mays or avidya, 
When avjdyfi is destroyed, the jlva remains in it* essential nature 
as the Atman* which is its reality. The jiva is Lhe Atman 
limited by avidya. When aviclya is destroyed, the underlying 
reality or the Atm™ persists/ The jivn if reality and appear¬ 
ance. When appiiarjpre vanishes, reality remain*. 

The pro ia the kttemer (pramatrh enjoyer tfihoktri, and 
active agent {kart*). It acquires meric and demerit . and ex¬ 
periences their fruits. It in subject to tnulsmigmticrp. It live- 
an uifihodfcd life in the spatSo-temporal work! subject t«* 
causality- It h capable of bondage and liberation. Though it 
is non-different from the Atman, the ^upTelne ScK P and immortal 
in its essential nature, mortality is attributed to it owing to its 
actions motived by desires due to siviriyn.* The difiereuce 
between the jlvn and the Atman is not real (piriimarthika}, but 


' pant evHm§ dc bcmlHxa mandba1Edit yUpL 3 !i lLI Li la [-arsn h^lyjmlini^ 
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plitiiointnul due to the limiting adjuncts caused by svidvii, 1 
1 lie origin of the jiva from the Atmau is not real. It is a limits* 
l km of tlic Atntan. The origin of the limiting adjunct of the 
mi ad-body aggregate is said to be the origin of the jtva. On 
the destruction nf the psychophysical organism tlie jiva merges 
m tlitr Atmnji, the supreme Self.* 

The relation of the Atman to the adjunct of buddlii is due 
to false knowledge which is dispelled hy right knowledge. It 
r** rot lcase until the ' knowledge of identity of the jtva with 
Wrehman dawns upon it. TV empirical life of the jiva is 
annulled by right intuit ion (wunyagdariana). The jtva is not 
an out ogkwl reality. It is an imaginary construction of the 
adjunct i.fbuddfu. It has no existence apart from buddhi which 
IS the individuating principle.' There b no ontological differ* 
cncc among the Jiwas, which oive their empirical difference to 
lc “fj}®*** of tfie mind-body aggregates, ©von ax there is no 
real difference uniting the limiting spaces, there bong otilv one 
all-pervading sjjaee/ 

’i'he jtva is the embodied self. It has a gross body isthnla 
sarim), * subtle body tiiAga fern*}, and a causal body (kings 
T™"* - The Z™ 58 hod >‘ is composed of the five gross, elements 
the MK organs, and the vital forces. The subtle body is made 
a ! ^ s5five “ teen cluments, vis-, Uie five organs of perception, 
the nye organs, of action, the five vital forces, manas, and buddhi 
1 be jiva transmigrates with its subtle body which is the basis 
of its moral equipment. The causal body is mad© of avidya 
ot false knowledge of the nut-self as the self. 4 The jiva is the 
eoarcious ruler of the body, and the sustainer of its vital forces,* 
r.ic wilting self knows external objects through the sense* 
organs. le dreaming self knows dream-cognitions through the 

mnm> t,tc aid ^ subconscious luipieaaione, when the exter¬ 
nal organs rea.se to function. The sleeping self is TOe }" n , 0 . 

R< ^ e ? US i ™ a5S _ of consdolJS “^ and bliss. The Intuitive (turiva) 
^li i> tlu* Atm an, which ft unconditioned (mnipRdhj^ QOq , 
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dual, homcgenidislinettonless, devoid of gettus and sj>edcs T 
quality and activity, non-objective, nou-erapirieal, tmdburge- 
abkj improvaWc, and iudefmablt:. Il h present In Eh« waking, 
dreaming. and sleeping self. It Is the ultimate reality. It is 
tile universal self. It is the eternal consciousness which appre¬ 
hends a]!.' 

The jivjfc is LLii object of sdf+cpusdoUEttcss (ahadipr:ii^:iy;i- 
vi^ayaL The Atman is the witness fslfc|snii which reveals the 
]ivii. It is the [jure Self. It is self-luminous, It is spprehended 
by iutuitiojj {apErok^ak The jiva is its limited form Lupahita 
nipuj, though there is onto Eng bl^^I identity between them. The 
Atman reveals self^xmsdousness lahampratyayu i which emuiot 
reveal it. TL is a mental modc3 which is It is. 

illumined by the Atmnri- Mental modes iuive origin and de>- 
trumton. But the Atman is eternal* immutable, End iudes- 
tmetibk,* Tim empirical self fjiva} is nil object of sclf-con- 
sdousjitin ^asmatpfatyayavi^aya}. The transcendental self 
is apprehended by supra-intellectual intuition faparok^al 1 

11 Tkt Stikjm 

^oihkais ones not make any distinction between the Atman 
and the Sak^n. He regards the Atman* the eternal, universal 
seif in the jlva f ti> the witness tsak-^inl of all cognitions Jsurvit* 
pmtyayasaksrn' or mental modes jhuddhiprntyayasfksiu) " 
Cognitions arc produced and destroyed. But their witness is 
eternal* Cognitions are mental modes^ They are objects 
(vi^iya) of consdousatess. They arc not self-luminous- They 
do not apprehend or manifest themselves. They are apprehend¬ 
ed by the witness self Isak^inl which is Mlf-l timin rnis.* Atman 
is not an object of seifn^nscinnstiess <EhaibpnUyayavi$iiy;i) . 
Self-consdotisne^ \s a mental mode which is unconscious. It 
cannot reveal the Atman- It j* the Atman that is the witness 
[sak^iut of self^onsdonsiifiss, * Vicaspatl also regards the Atman 

"’^11. MMUp. r- 
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conditioned by Uio mind-body-a^^egatc as dig iivu, and the 
pure ALmJjn as its witness, 1 Therefore the pure, tranficeiwiriTtnl, 
unconditioned A tin mi i*> the witness &df r which is the ontologi¬ 
cal natity in the empirical self (jiva), There is no diffetnnee 
between the Atmim and die Bsik^in, But a distinction is made 
in the later Advaila Vedanta* 

DHb niiarfijfielhvririintro 'iEstinjjliishea Ijetwccn the jivii is ml tire Sak^iii. 
The Sikiin, 1 tie wrtnesa «H* in the etvmal tonsripnanesa conditio tied by 
the intemat lurgnii. whic h d.oe* not enter tnlo it* liring imd d- 

Thi p’vii is the ctmtft] ':on&doiitne5$ etttcrrEi ic eJ by the inlqnmJ cirjpiii, 
wliidi enters into ifR l^etrtg and rinalhlt* it. 1 Tilt Atnmn ii 
tfat ptttc, eternal cou$duEXSI1«3. Wlien il u Cttndilimieil |d pah 1*4 
by the =nt*nud or^nn, It Ltn-ome* thr witness *elf When 

tt in determined frtVrtCchiuiml i>r qualified by the Internal cqpin* 
u become* tilt- jtm The iuleranl or^an sa a qualification iri^aQJi) at 
the eternal c^sdapsnfrss in the jiva- 9ns il is m amdiLiaii tapidhi) of 
the eternal ^ on^itiDanoii lu slip Silkfttt, 1 * A ritifchk fti-jit^ r> ^ tliM reparable 
from Uit s riiliviilnal *ctf ijjftra) because it enters as a cansiLituent elemeiit 
Into I he jrreiivillain! elf; hm ft iff separable frotrt tin* Witness Self 
Sak| in ) i Iwcatise ii limit* it mentiy *3 an ^riremitinm emuKtUim Tltc 

AMLLTjknTztL; l Je. ii ctEtlititnem loctor nf ill? intlirhjtE.il (JlrjjJ. but it is 

Bxently q ei mlvcntlthms condition of tlie Wilties> Soil (jTvaHSIkfmti ,r| 
A i-puUinrfltbn or a^trihnte iviiejwa) qualifier a h« ear. Hex: a condition 
or lifniiatiitn {ap&dbti doe* not qualify it 1 Both pnrik'ubtrize ihe nnf- 
tiMsa.1 consrii iusu. The differ in ike different jivna Huey 

MIC cftSerent frcun the Atman, which it- the Eternal, universal anrendi- 
ticiTM 't, and troqmtifieij cmdonsiieiM/ 

The author of Rattmu& hold* that the £ak*[n h m special form of 

the Lord, which permits the \t\-3 to act or refrain from action, tint 

whkii is itself an indifferent spectator. The Lord is the witness 
isaksinb knower^ jmre< and attribute Jess * Tlxe Witness Self tome* 

diatelv apprdieniK the ariihi pextamiui? to tile jlim in deep sleep. 

The authf^r nf Imtdj tTmi the Witnti^ Self ti tllC 

BraJimaiLi but tlmt it ap|jeara to liclooc: to [he jlva, even ns tliEs—■element 
in she nlnaion hhql fe #ilver‘ rcnJIy bcfcrt 1£9 to Ham, fmi appan id 
belonL; to silver. 

Some maintatn that the j[vo conditioned by the uridyl is* ihe WLuitsA 
Se9 MfcflEni, since n xl piwessed of hmuecliate iittnilima. ami devoid rjf 
ariivity, El is a -^pe^tirr^ hot not a dncT. The jlva is ilevnid Of 
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majllt^fciii and trif-tamm-ta* *., and can therefore be ihe 
Witney Seif It Is la itself iruitti rc, tut it appenni t»> ,ntUe awini? 
to tie fuist Identity with iht Inicnui] orgzn. 1 

VftlTjfc^iyi ileji litre the Witness Self l.£iik$iitjt an tfa* unclnm^iiiE?, 
binivtahk oonseirma ttua, whrfh 13 the rubrtrtritmn .if th* sublle IhvXj 
and the fjrc^fi body, If ilirtcily kmiv. - unit cmqIt&Ii. twn b.dkip 

with out heinjj modified by them The WfeatM Self h eanfdwij Imt 
fnaeiivc It Elinyninc-s the body, maiuiH. huddhi r egoism p ami the like, 
and Their functHina When they cease to ftmctuin. U thine* hy Hself 
Its pfMtmai in the empirical iHf arcocmls for the ftmi-r of pm^al 
hlciuity. memory, rKognitbn, dih! unity of Apperc^piffwi. It h the 
in»csiyr tptstotnt itt the JIth Thfs ddhaEtitm of the Witness Self is 
given in KMtmha&pa of ftritaddtr& VidySraflra compare* iltc WftjMSf 
Self to a lamp on the stacc, whieli ilinmiuea the Mnnntjer, the 
and the umEencc, and dunes by itself in their utaencc tn the 
of PnSfajfflU. 1'lir VVitne-is Sol f ilium in c? the vaipiricnl sttlf, the inter* 
nnl tinjiUi, idfi the *4jjeda, end dnnri by tt&elf in their ah-cate in ,Lrap 
Eileen. It It the iiminitubir ean&idoiisaero, which i& the jukrtnituni of the 
illiLHEtni of the fivn In it? false identification with ctfniini on width the 
elernnS c£m*e«jnsttc$^ is reflected, 1 Thn& the sakflisi is differ™: from 
the Jiya. But it dots m* belong to the CGiiihtniHm of Ptnhtnjin «tt 
Incan, 1 

The antiwar of Tattra^nicK^ffeS defines Lhc Witness Self ns the pure, 
mjqualrfted Btabtttsn, which j« rhe uatamtimi uf all jins, and which 
wrongly identifier- itseLf with them, 1 

12. l^rahrrlaii 

Brahman is tht only ontological reality 1 It is the Mipreine, 
perfect, absolute reality'. This is the etymological meantng of 
tile word. The existence of Brahmnij is proved as the self of 
all beings Every one knows the existence of lits own self 
No one hnotvs that be does not exist. The existence of the 
Self (Atman), which is self-existent find self-proved (syayath’ 
siddhnl, prove? the existence of Brahman* The Atman is the 
ontological reality in the empirical self fjiva). ft Is tin: founda¬ 
tional comciotisness^ which is the imnscendentiil ground of the 

* 5ftfdJx.ln toft jaf -iT^I nfltoj, T«p. _■-* a -HI. 
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tin pint a] seli It ss the founds tiond CQiisciou^mjSb, which is 
the transcendental ground oi the empirical universe. The 
Atman is Brahman.* Theft is ony eternal, universal conscious- 
ties*. This is the unly ontological reality Saihkatn gives this 
outulogiall proof for tiic existence of Brahman. 

* brahman fc Truth nr Existence! Knowledge, and Infinite* 1 * * 
'Brahman is Kjichv ledge and Bliss*.® Brahman is existence or 
being „ knowledge, and bliss, It is the only ontological being 
or reality It is infinite, eternal, supreme knowledge nr con- 
ciousness. It i* infinite P eterna], supreme bliss. Existence 
is knowledge- Knowledge is existence. They cannot be 
sundered from each other. The Absolute is existence or being 
and knowledge Or consciousness -Being is consciousness. 
Conscimifincss is Being. Brahman is infinite [bhutn ih It is 
limitless. It is immortal (amfU) ami imperishable (dk^irai. 
It b not Limited by tunc* space, md objects It t>. eternally 
fill ill LA (nityatTPta). So it Is of the nature of blii^.- It is lull 
of bliss. Existence, knowledge, and bliss constitute its essence. 
They arc its cst=ential characters bvaiupnlak^ipa'l, They arc 
neither its pints nor its proi*ertit=&- They constitute its nature. 
They distinguish Brahman from the world-appearance which is 
unreal (anrtaj, non-in tell igent and of the nature of pain 

(duljkhtf)/ 

Truth is freedom from contradiction, 4 It b never sublated. 
Absolute truth can never be contradicted. Truth is existence. 
Existence is constant and unalterable, Brahman is absolute 
existence. ApiJCarauc^ iprapahcoi is relative existence- The 
world-appearance is not constant and in variable,* It is sublated 
by the knowledge of Brahman It has contingent existence- It 
can be thought away. But we can never think away existence 
itself. Existence is Truth. Existence Is the- ontological reality. 
Brahman is Existence, "Brahman is the being of all beings, 1 * 
Brahman is Absolute existence. It is not relative, dependent, 
contingent existence. It is irrelative, independent* absolute 
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existence. J’kcrtlore it is one, non-dual, without the second 
Brahman » pure. transcendental, trons-enipirieaj being, ft fa 
absolutely affirmative or positive, absolutely simple, absolutely 
indeterminate.' It is free from negation and limitation. It is 
not changeable and mutable. It is immutable and eternal. It 
is free from all determinations (nirvise$a|. It fa not limited by 
any conditions (nirupidhij. 

11 ton man is non-spatial, non-temporal, non-causal, and 
trans-empirical existence- h transcends the past, the present, 
and the future. It transcends causes and effects, which are 
empirical phenomena. It transcends all empirical existence 
(satvavyavaltaragocaratite*.* It is free from all differences of 
spar*, time (digdesakaladibhcdoittuya), attributes, motion, fruits, 
and the like. It b one aitnbuteiess luirgupa} and indeterminate 
^ be «W <*#- But it appears to be uoubcimr 
(asati to persons of dull intellect.’ Though it b devoid of attri- 
butes or phenomenal qualities, it appears to them to be assessed 
of attributes 4 Brahman is at tribute less fnirgima). Sut it 
Apiears to be qualified by attributes (sagttpsif to the intellect 
perverted by avidyi. Indeterminate Brahman is apprehended 
by right intuition. 1 Brahman is devoid of all adjuncts and deter¬ 
minations. It is devoid .d genus, quality, activity, and other 
dcternuuations * The higher Brahman (para brahma! is devoid 
° p attributes and detenuiaatinn& f^rvadhamiavt^sa- 

varjita]. 1 It b the supreme fniratisaya) reality. There is nothing 
higher than thb, ft is the highest reality.* It transcends aj] 
phenomena fwvaprapanravivarjitoj It fa nouinemd and im- 
tmltabk.* 

Brahman only fa the reality. All else are a mere fch* 
appearance. Brahman, expanded in the form of effect*;, appears 
as mere names and forms. Tt is the ground of the entire 
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universe of phenomenal appearances- This vncim universe is 
Brahman itself 1 Brahman is nttt. It hte ao genu* t$5njSnya> 
and species (viis*t> It lift- no activity Tl has no quality it 
is indefinable. 1 'hie eternal Brahman apiwars to be mam fold 
appearances owing to avidyfi. It is parties*. It cannot split 
itself into many appearances One parties?. Brail man CEtmcrt b* 
differentiated into the manifold world and a plurality of empin- 
enl selves. If it does, it ceases to be partless and impeiistialik. 
So duality ar plurality is not metaphysically real, 1 Brahman 
is immortal (amytal by nature, Tt am never be divested of it* 
nature* even as fire can nMi lose Its beat.* Brahman is the 
ontological gratmd of line manifold, empirical world There are 
many universal:; fsimanya) and particulars ivi&fu), genera md 
species. conscious and unconscious, in this world ! bey are 
arranged in a hierarchy of higher and lower genera ntid specre*. 
ami comprehended in the hiKhcftt genus. Bmhraan, which Lv 
pure consciousness. 1 When the universal fe known, all the 
particulars included in it arc known/ When Brahman, the 
highest universal, i> known, all die particular empirical fippeai- 
anees are known, since it is their ultimate ground The' are 
rum-different from Brahman They have no reality apart frein 
it. Brahman i* said to be the highest universal (oiahSa&tiSnj-iii 
to indicate its all-comppshcnsivencsa/ 

Brahman is devoid of all difference, homogeneous, hetero¬ 
geneous, and internal. There Ls no other reality similar to it, 
from which it may differ, There is no other reality dissimilar 
Lo it, from which it may differ- There arc no other realities 
within it, which differ from one another, as branches, leaves, 
Aimers, and fruits differ from one another ill a tree, Brahman 
;i pure identity, Il is absolutely undiff ere need. It is devoid 
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of homogeneous fst^ti^WusdaK IieterogcnKsu* * (vijatiyabhedah 
and inlmid difference (svaguUbheda) , 

Brahtonn i , hmitk^ ant! infinite (anantn), It is hmitleas 
in space It Si omnipresent. It is limitless in time, since it is 
not an effect which is limited in time. It it limitless in relation 
tn objects One object is limited by another different from it 
But there i* no difference in Brahman. So it is limitless. It 
is infinite It h the cause of all phenoinetia in the sense that 
it is their substratum, All phenomena axe non iff emit from 
it. They are effects. AH effects ar-u unreal They do not 
really exist apart Irani Us dr cause 1 There are no other realities 
except Brahman, ft is infinite in space, time, and reality H 
Hence it is the infinite, non-spa tial, noii'teinpGnih non-causal, 
trans-empirical reality.' 1 

Braimian is of the nature of existence and conscious¬ 
ness {dt) # Existence itself is eonsdonsiicss, Consciousness it¬ 
self is existence. There is no difference between them. 
Existence and consciousness constitute their essence. Hence 
the Question^ whether Brahman is characterized by existence, 
consciousness, ot holh are meaningless. Brahman is devoid of 
all difference. Thera Is no existence which is not Consciousness 
There Is no bonsdoosue^ which is not existence Existence 
Is consciousness. Conkriousness is existence. 1 Brahman is of 
the nature of eternal knowledge or conieioibiie^ It is not 
different from its knowledge. Knowledge of Brahman is non- 
different from its essence. It is its essence, as illumination is 
die essence of the sun, or as heat is tlie essence of fire. 
Brahman is eternal knowledge devoid of subject and object.* 
It is the eternal, transcendental consciousness devoid of the dis¬ 
tinction of knowledge, known. and Jraower,* It is subject- 
objectless consdcrttsnesj (HOT'avi^aynviirjitfl}. 1 It is free from all 
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relation to empirical objects . 1 It i* oltmal consciousness It 
never lapses. It is always awoke. It is devoid of dream or sleep r B 
It is not subconsciousness oi unconsciousness. It transcends 
phenomena, or names and forms. It b indefinable by any name. 
It b indescribable by any form- It is tx:ms-em.pirical_ It is 
eternally self-luminous. It b devoid of self-cxpresrioti (Avirbhava) 
and sal Concealment {tirobhava}/ It is devoid of non-apprehen¬ 
sion and misapprehension. It is the eternal, trausoendental con¬ 
sciousness.* It is the light of lights . 5 It is the eternal light of 
consciousness (cmulitrajyouh) ^ It is the witness of alt (sarve- 
It is the Tuner Sell jpratywgatm&u) o£ all creatures. 
The Atman o£ nil knower* is Brahman. Therefore it cannot be 
known by knowers or empirical selves . 1 It can be known by 
supertuiiscioiis intuition." 

Brahman L-i tlte foundational, eternal knowledge which is 
^lfluminous• It does not deijend upon any me:ins oi know¬ 
ledge. ti nmnifests itself like the sum 1 * It is dl^riuctiatilcaa. 
Et transcends the distinction of subject and object. Subject- 
object-distinction is due to avidya . 11 Brahman is the Atman in 
the jiva. When the jTva transcends its empirical vestments, and 
realizes its essential nature of selfhood, it knows Brahman as 
non-different from itself + even as heat U non-differcut from fire. 
Eternal. indeterminate knowledge is non -different from 
Brahman, the ontological reality. ia Brahman is of the nature of 
one P undifferenced consciousness p which manifests itself, and 
does not depend upon any other knowledge to manifest it. Il 
is eternally self-luminous like the sun 11 ft is the eternal light 
of consciousness which manifests the entire nniverse . 14 
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Brahmisn is impersonal or supra-personal. since jwscpaKt^ 
implies distinction between self and not-self. Brahman is dis- 
tinctiuulftis. It is not the fctiower It is not the will, since the 
will implies becoming, change, mutation. It is not an active 
agent, since activity would make it mutable and non-eternal. It 
is ool an eujoyer of joy and sorrow, since it is devoid of merits 
uid demerits. It is siiipcnnoral. 1 

Brahman is eternally fulfilled (itityatq-pta}. It is the accom¬ 
plished ioispanraij reality, tt is the full or perfect (piirpul 
reaiity. It connoi be divested of its fullness or perfection It 
is the infinite reality. Hence bliss (aimadd) constitutes its 
essence. Infinitude (bhuml) is bliss. Finitnde is limitation and 
misery.* Brahman i> transcendental bliss. It is freedom or 
liberation. It is supreme, unexcelled, and indescribable. It is 
wit]iout origin. It is eternal. Eternal bliss is non-different from 
Brahman Omniscient Brahmas itself is bliss.* It is supreme, 
infinite blisa. Tt is full of infinite bliss fartnndamaya}. : Finite 
creatures fed the bliss of Brahman tainted by avidya. They 
fed empirical joy, which springs from the relation of subject 
and object. But the subject-objcct-distinclion is due to tvidvi. 
When avidya is destroyed, the distinction of subject and object 
vanishes, and the Atman or Brahman shine* forth in its essentia] 
nature of infinite bliss.* I hi differenced, intrinsic bliss is nothing 
but Brahman or tile supreme Self ; it is not due to the relation 
between subject and object.' It is non-empirical, transcendental, 
immortal bliss, which is devoid of all evil, misery, and effort. 
It shines in the Atman or Brahman,* It is apprehended by 
stiperconscions intuition. 

Brahman is the eternally accomplished being. It is cot 
becoming, ft is not subject to increase and decrease. It does 
not grow and develop. It is perfect and fall. It does not 
acquire perfection It does not move from imperfection lo 


l. 


' SS., Kiitlu Dp,, i. 2 14. 

* Ka hi «Jpe -ufclutnt Mti. Xlluimaiva -ulctwm. Ch t’n.. 

' Ssn'fliiudi lirnlmuuva _Aakliitut AS., JUfipj. K.. iiL 47. 

1 ErdhiJilitani-l^va iiEratMajiitTivnJhiiraniit Srt£, s' i 13 

l 1 10 

•'SB.* Tint Up. fl, T h R 

f Aliimitiflfr vithhiEvlta iimimkilj paraniftimaiTa, mi vi^variutiaojii- 
SB. r Tail, Up,* ft. 8 
*£p-. MiiiiJ. Up,, ii 8 



502 


THE AKD THE VEDANTA 


pet faction. It is not a tendency to perfection. It is immu* 
table and unchangeable, It is static. It is not dynamic. Tt is 
inactive and immobile. Tt is non-teleological. It does not 
realise an end or piirpoWj external or ittun&ntni- 

The existent Brahman is an object of euctuiry. It dot-n not 
<lc|>cjid upon the activity of a person , 1 The knowledge of 
Brahman is the supreme end of life, since it exterminates avidyo 
■L'tfinpletely, which is the cause of empirical life of tunti and 
death.* Brahman can be known from the Sruii- The know¬ 
ledge of Brahman is derived from rejection on the meaning of 
the siriplural texts II cannot be derived from inference and 
the other prainsiua* I life react; cannot prove the existence of 

Brahman independently of the Sruti, winch b tin embodiment 
«>f intuition lanttbha y:i t Tt contains authoritative statements of 
those who had intuitions of truths Reason b •inborninttte to 
intuition. it can strengthen nur belief in the entente of 
Brahman known from the Srnti. The knowledge nf Brahman 
derived from it citimttiaies in mtuihon, which immediately 
ipprcliend^ the eternally existent reality.’ The Vedas are 
breathed by God who is omniscient and oinnipoK-tU They ire 
■lie mean^ of knowing Brahman indirectly 1 Intuition is the 
iiacaui of knowing it directly, Valid knowledge dej^iids on a 
real object. The knowledge of Brahman also depends on the 
existence of Brahman which b eternally existent . 1 The scrip¬ 
tures do not prove Brahman to be of the nature of an object 
l.idam'i. They only remove the knowledge of plurality due to 
nvidya. They prove that Brahman is identical with the inner 
*elf, which is not an object of knowledge or not^eti They 
remove the knowledge o t difference of knowledge* kmmv^r, and 
known / 1 They prove the identity' of Brahman with tile 
Atman, 
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13 - IndtltTimnah flrttii twar; and Determinate Brahman 

The Upftnif&tis ^peak of the higher Brahman ipambrahinal 
anti tbt bwer Bralnn&n (npornbrahinm. The former 15 uncos- 
ditioiied (tiirupjidh] i, indeterminate (nirvisesa 1, and attribute- 
{nirgtiQ&J> The In t ter 13 conditioned (sopadhi), dcttinuliiate 
fcflvi&sa), and qualified by attributes fsaywiAl The farmer is 
tran -empirical and non-phenomenal (iiispraiiancai The latter 
is empirical and phenomenal jsnprapaiicnL Tile former is tran¬ 
scendent. The latter is is anseciideut and immanent Existence, 
consciousness, anJ bliss constitute the essence of the tedder- 
minntrj 1 1 rah matt. They are its is^ntial crl«aT:u-t-:- r - -vinlpn- 
lak^iv,ri. Brahman conditioned by mnyi or avidya is the Lord 
fisvant). who is the creator, preserver, and dtstrovur of the 
empirical world, :^id moral governor Isvars i^ ihv dcierminute 
Brali man. lie i* * 0 pi icon menu I appearance qf the inde terminate 
Brahman, which is free from all conditions and detcrminutiotis 
r vi^stu^Tvopadljivis^sa) [ndctermniate El f.i Imran I* indetVrudftc 
inespnessibk It i% the Witnts 1 of Ji known phenomena, 
and therefore itself unknown. It h imperceptible by the - j iim:- 
orgnn^ It is incomprehcii.ribte by the inanss. It is inexpm^itte 
by speech- It ]•- known by right fniuiiiim I'^mys^dttdiaTiu- 
vi^ayaj/ 1 Brahman, in it- ^ential nature, transcends all 
empirical life Rut ii appears to he the Lord of the cm pm oil 
selves IjTvo) and the empirical world of phenomena, w hen it j_-, 
conditioned hy aridyi, whfch is neither real nor unreal Inn in¬ 
definable, through its njidirferentialL l and dUfcmtfiiefcfcd empiri¬ 
cal names and forms, 4 Indeterminate Brahman transcends the 
duality nf the wnrahipper and the worshipped, fj & U, t ;nkn , 
sceitdciit essence of Cod f devoid of all delemiipiation^ and attri¬ 
butes. It js tile substratum of alt. It \> manifested as empiri¬ 
cal phenomena of nauit-% and fonua Ii fa the universal life 
principle of all. 1 Creation is an unreal appearance due to avidyl. 

It doer but effect the non-dtra), identical nature m Bra liman 1 
Isvara is the detemdiulie Brahman- lie is omniscient and 
onmipotent creator, preserver, destroyer, and moral governor of 
the world i hnmsdcnoe and omnipotence are the clioractcristics 
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of the determinate Urahmnn conditioned by avidya or may!. 1 

Brahman is n ot both indeterminate and determinate. It i* 
indctermiiiaiji in itself. It appears to be determinate owing 
to the limiting adjunct of avidy5 and its products. Brahman 
is indeterminate and imdiffcrtnced. It connuL assume different 
forms. It is in itself rto si-different, But it appears to be different, 
God and the individual self, the worshipped and the worshipper, 
for the sake of prayer. The difference is due to adjuncts of 
sividya, 1 The empirical reality of the worshipper and the wor¬ 
shipped depends upon difference which h apparent due to 
avidya,* Their duality is an empirical appearance due to 
ignoraocen It is destroyed, when avidy r i is dispelled by right 
knowledge/ One Brahman free from. limiting adjuncts is the 
oljjeet of intuitioUp and it U the object of worship when it ia 
conditioned by the limiting adjuncts/ Phenomenal Isvara is 
the- object of worship, but the indeterminate Brahman is not the 
object of worship, since it is beyond actor and activity, accept¬ 
ance and rejection. When the knowledge of the identity of 
Bt ah in it n dawns, all knowledge of duality vanishes. Indeter- 
miaatc Brahman is reaped by supra-intellcctual intuition/ In 
tkB wuse, twofold Brahman i* known. Brahman free from all 
>m.'. • t- and Brahman f|uallficd bv the adjuncts of empirical 
rumie.', and ^orms/ 


14 . Ih&ta 


Isvara is the determinate Br ahma n He is not the tin- 
conditioned, indeterminate. attribute!^ Brahman He is per* 
God He is tlrolsiiLin conditioned by muya or cosmic 
nescience. Though Brahman is attributelcss (alrgima), it is 
ianl be undowed with empirical ultra hitte> laguna? for the 
liakt- of prayer/ Brahman is one. There is no duality ot the 
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mice and the ruled in El It appear* to be the omniscient and 
omnipotent creator, preserver, and destroyer of tin- world owing 
to the differentiation of the *eetU of empirical names and forms 
due to avidyiL * 1 * * The empirical names and forms projected by 
avidyn are the seeds of the entire world of phenomena (pra- 
pwka). They arc neither real cor unreal, but indefinable. 
They are the magic power fmiyl&kti} at God. who is different 
from them. But they are nun-different from him. Tsvara is 
Brahman conditioned by the adjuncts, of empirical names and 
forms due to avidvl Without them Brahman cannot appear 
to be livara/ tie is one, immutable, eternal t pure eonsdous- 
(Brahman). But he appears to be manifold owing to rtoya 
or jividyi. But he is not. in reality, different from Brahman or 
[jure eonscimsitess/ Omrtisdcitce, omnipotence, and Lordship 
depend upon the linutidg adjuncts of addyt. They are not 
ultimately real. When they are destroyed by right knowledge, 
the distinction of the ruler and the ruled vanishes, and one 
Brahman shines forth. Is vara is a phenomenal appearance.* 
He is eternal pure, conscious, free, and omniscient, Bui hi^ 
is conditioned by the adjunct of pure aattvu of may a. He is 
not an en foyer. He fs a looker on. Be is the denial Witness 
of the individual soul* L.nd their objects of enjoyment and 
suffering, and their guide He crudes them by merely 
witnessing them. lib mere knowledge b tutu ugh for their 
guidance/ 

God is omnipresent t independent, and one. There is none 
equal to Siitn. There is none superior to him He is the inner 
self of ill He is the controller of the entire world. He is of 
the nature of pure transdmisness. But he produces multiform 
objects with the aid of the different impure adjuncts, of names 
and forms 4 by dint of his inconceivable power. He is self^ 
subsist cm* subsisting in his own greatness, and omnipresent, 
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lie cto* *> no i subsist in any other ^uhMraUim/ Hu is non* 
different from Brahman, though it is different from him. God 
b limb man conditioned by mayi- Brahman is the pure eternal 
tmnsdousuess. God is the witness or ktiower of the empirical 
world. God \s the knower ; the world is his object Brahman 
is unconditioned. Cod is conditioned by the pure sattvn of 
may a. and creates the world of phenomena. He is the material 
cause and the efficient cause of the world, 3 He is inactive in 
his essential nature, but active in association with mayia/ He 
is oiimtsdeui Hts knoulcdee is unulistriieted by nescience 
faeidyak It is aon-sdasuous slid intuitive. It b independent 
of the body and the He » the Witney? of the 

world. He Hlmniocs the universe IhhamajiiJ 1 

God is lilt.- creator, preserver, and destroyer of the world 
Hujjalin 1 , The world is born out of him, ^stained by him* 
aitit nlviorbed in him. He js immanent in the world. He is 
the inner belt of all.' He is the immortal, inner ruler 
{ajilarymninl of all/ He is the Mom! Governor. He controls 
and awards fruits to the individual souls in accordance with 
their actions (vanumii 1 He is the Lotd df the Lau of Karma 
(knmadhyak^oi He creates empirical objects for the enjoy- 
fnent and suffering of ilie individual souls according to their 
merits and demerits. He create^ various creatures according 
lo the variety of their actions in the previous hsrth>/ He b nni 
->iib;eci to empirical life He docs net enjoy and suffer. He 
is devoid sj[ merits and demerits. So be does not feel joys and 
,4JmiU ■ rttiich are due to false knowlecfge (avidyal f^xl is 
not ^object to uvidya He is omniscient. He has no false 
know ledge. he has no trace of enjoyment and suflcriny/ # 
Ihc jlvaa enjoy ami suffer under the influence of nvidya. God 
b i* mere spectator, lie makes them enjoy and sufier/ 1 lit is 
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free from all mint of sins and Imperfections. tie controls and 
distributee the fruits of actions (viUMUl). 1 He b the founder 
of Ustr moral order. He is the hanuonizer of the conflicting 
members of the society. Ho holds then] together, and sustains 
the moral organism. He is the protector of all creature. 1 

God b omnipresent and immanent in all. He is their inner 
guide He fUiteists in his greatness and infinitude, But he is 
*aid lo exist in some substratum for the sake of 

prayer. 1 Though he is omnipresent* lie becomes gracious to 
the devotee who worships him as rcsidmi; tit bis heart * Though 
he is fonnlc^ p he a^mnb various forms of his own accord 
to favour his worshippers. 1 Samknra ^mutinies uses Hit ward 
"Brahman' to indicate tivara. Bill they must not be confuted 
with each other 


15, Brahman and Thata 

Brahman is the pure, traa&^mpiricaJ, unconditioned, in- 
determine lc % eternal, £Uhject-object!es£ consciousness „ Isvnm is 
Brahman conditioned by iniyit He is reality and app^r-mve. 
Brahman is the reality in him. He is nrnwMefciif fnuii it 
Erahnum is the hnperanjal or supra-liersonal foum hit in mil 
knowledge or canseiousuero livnra h the supreme i^rsoin 
He is the empirical Lord of the world of phenmm-iik. iiv U 
the intermediate principle between Brahman nnd *hc empirical 
world. He is tin knower or object of the world, which is the 
object of bis knowledge. Even before creation of the world* 
the undeveloped seeds of names and form-, (avyakitamuna- 
rupflbtjjil the objects of lib knowledge. His creation of the 
world depends on the differentiation uf the seeds of empirical 
names mid forms, which arc of the nature of avidyii.* They utc 
neiUicr r*ai nor unreal, but indefinable, They are, as it were, 
the inner nature of Kvara, They ^re tile seeds of the plsmtonuma 
of the etnpitum s .* orld They are the [imvcr of TsJvjtm, which 
is called tnaya or prakjli, So Isvara depends tipnu the adjuncts. 
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of names and forms caused by avidya, and ia differeut from 
Us cm. He controls and guides the empirical selves which 
depend on the adjuncts of the body, the sease^irgniis, manus, 
huddlii and the like in their empirical life, which are the pro¬ 
ducts of avidya. His Lordship, omniscience and otnni{)oteuce 
depend on the limitation of the empirical names and forms which 
are of the nature of avidya. All these adjuncts are destroyed 
hy the right knowledge of Brahman, There is ito ontologies! 
reality of the difference between, the Lord and creatures,’ Isvara 
is rca] in empirical life only. He is a phenomenal appearance. 
He has empirical reality. He has no ontological reality. In 
trans-enipineal life there is neither creator nor creation-’ One 
Brahman, Free from adjuncts, is realized by intuition. Limited 
by adjuncts, it is worshipped as the Wd. So Isvara has no 
reality apart from Brahman, Intuition of Brahman leads to 
embodied release (jivamnukti) at once. Hut worship of Isvara 
leads to gradual liberation. (kraTnatimktii,* Brahman is pure 
Being, Isvara is Becoming. Brahman is the causal Brahman 
11ariiiainaliniiB) . Isvara :? the effect Brahman (karybrahman).’ 
Brahman is inactive. Isvara is active. He wills, creates, pre¬ 
serves. and destroys the world. He maintains the moral order. 
He creates the Vedas, arid promulgates the moral law,. His 
oneness is not affected bv creation of the many appearances,* 


18. f retard and Jtva 


Both Isvara and jVvas arc empirical realities. But Isvara 
ts tfct- ruler Whereas jivas are the ruled. Isvara is limited by 
the excellent adjunct of the pure sattva oi mayo. But jlms 
are limited by the impure adjuncts of avidyS. the mind-body* 
aggregate, So Isvara rules the jlvas.’ They are related to each 
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other us master and servant. Jivas are favoured {upaklryaj by 
GgcL He favours them. He is their btpefactor (upakarakaj, 
They are parts of God* as it were. God is devoid of parts, 
Jivas cannot be his real parts. Pure consciousness Is the 
common clement in both* as heat is common to Gre and its 
sparks/ Brahman h the reality in both. God and the individual 
souls are phenomenal appearances. Brahman is limited by the 
pure sat Eva of iniya* and appears to be Tsvars, It U Einaited 
by the impure adjuncts of avidyl* the psychophysical orpLoismA, 
and appears to bo jfvas. Hvara is u cm-different from Brahman. 
Jnms also are Brahman in their essential nature. : But Iwara 
h not deluded by tht influence of may a* and therefore not 
subject to s-mpineal life* and consequent misery.* Jivas, on 
the other hand r feel misery of empirical life giving to non¬ 
discrimination between die Self and the not-sedf or its adjuncts, 
Isvara is not affected by the miseries of the jivas. f JIvas are 
neither the supreme Self, nor different entities, but Si> refleethius 
(Sbhasa)/ Though Isvara ami jrvas are appearance of 
Bn ihma u, they art not identical with each other Is vara is 
the Lord. He is the areatcr of the empirical world of sanies 
and form^. Jivas are devoid of Lordship. They cannot create 
the world of phenomena 1 Isvara is omniscient, omnipotent, 
and perfect. Jivas have finite knowledge, limited powers and 
imperfections Hvura is eternally enlightened and liberated. 
Jivus are bound,, and Liberated by right kfliHvIedge. Though 
I^vara is the inner ruler of all beings, his powers are manifested 
in different degrees in the jivas according to the different 
degrees of purity of their minds fdtloptilJnvi&^ataTatsmya) 
which are their limited adjuncts. 11 Isvura is perfect. He is not 
increased by their good actions. He is not decreased by their 
bad actions. He is not improved or degraded by their right 
or wrong actions. Ho anises those jivas to do right actions 
whom he intends to liberate from bondage. He causes those 
to do wrong actions whom he intends to degrade, 1 lavara U the 


1 Cau.lia^iftCavisisi'iin jfrefrarayab- ihULle. Agrl iyisplijjli6ga vg^ 
asggyaia. SHS., ii. 3. 43. 

J Sarve^mcva n&i 11 sifti p-sk rta^ku: ya a r.-gsss uijdiJUr.prsiviH jm'i A jlvA* 
rBii: bnliutattaiu limb- SBS , E 3, 43 

•SSS^iL i. &. € SES. l tL 4 2a 

§ SBS., ii. 3, «. 1 SES,, 3, U 22, 

* SBS.p ii. 3. 50 i. I. 3ft. 



510 


THE SAMKHYA-VQGA AMD THE VEDANTA 


directive cause (kifayitf) of humim actions and cBjoytnents and 
sufferings, Jlva- are active agents and ciijoyers * 1 They do 
light ant! wrong actions, acquire merits and demerits, and feci 
joys and sorrows- But Is vara is free from merit* Mid demerits, 
sinler ■< and jxrfect. So he doe* not feel joys and sorrows. 3 
Kvara not affected hy tilt enjoyments of the jivas, ^inee he 
has right knowledge. Enjoyments are due to false knowledge 1 
Empirical life Isiimsarilvai and non-empirical life (asalbsaritvaJ 
arc opp&sed to each other like light and darkness. The former 
b due to avidyd. The latter is due to n^ht knowledge, Isvars 
k omniscient. and devoid of false knowledge- So he is not 
subject to empirical life iasamsariul. But the jlvas huw false 
knowledge„ and so undergo miseries of empirical, life (whsariiik-* 
Sinlcssncss and transcendental purity constitute their essential 
nature. They are Ikakmau in. ilietr metajdiysical nature. Their 
Imperfection is- due to their limiting adjuncts. 1 The divine 
tmtnrc the jivas is manifested' when the right know ledge of 
their identity with Brahman dawns upon them. It is riot mani¬ 
fested -.o long nb tin right knowledge of their identity with 
Brahman dots not dawn upon them. 3Ianifestktton of their 
divinity is due tci right knowledge. Xon-maiiifestJitiou of it is 
due to false knowledge. So the different between Hvara and 
pvits is not real, but apparent due to false knowledge. 4 

Tin- niulscrr of prakat&rthavhwm$Q iJefhrei u,s the reftectxDti 

■■[ H rEihtti4T.il -n in-nitr ae-iericv imfiyib. whicli r.* freghmin^Ie^i and 
iu^rfmiiTile, which it iIk* entree of :Ijl clrmciita, and which i> connected 
w^dl Ulc ct'.miiS 1-011 -K: 3 rm 6 UjtSfi only He <Lc£im* the jlvs-- a:- lit telet¬ 
hon* or Brahman in numt)erle&£ limited portion# q i qsayii railed a*idyfi + 
whkh L-, of the powers of i-eUing 1 ibr nature nf 

Bmlitiimj |-rojectiUL? irikgepa} a plutnHty nf ap p p glilB Mt, in 

CO£lf 1 tt ne^rieuCe, Avidy^l k the jlVa's ntuirc uf jt Ji 4 [urt cf 

MTtyS U die adjunct mpjiinii) df TSraro r \Tu\yh U ihe adjunct of 
the jlm Use dittifiriioFi between mfiyfl and svfcfyA 3 3. ilnvmt by thr 
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AdvnLta Vedonti&t* * niter SnAUm The antjior of J\ur muffed nUo 
tcg&nii Htotej ii the tdktum or Brahman in mhid, in which pure 
iaUT-i » prcdoitlffllLtlt tntl Hot otfmoUtt by raj** 4 m 3 lamb* He Tfgw \ * 
the .L'a tile rttlectcOUb ill fn^mcots tjf imivi. raU&ij avid> 4 + in which 

import ^attvn S3 overcome tty tajrss and tmniij. M^jra, m which She 
pmr a£ projecting >h |l(lStnJlty nf nppeittrnccs rcttgcpal j| pre-icaiEii- 
iwnt, ^ the wdjnci of Uv-uio AvuJyt, fa trhfcit the j^acr of veiling Hit 
imtiart ol Pruhimm r&v-cn-i-,ma) id predoiniliiUlt $ ift the fcdjunct of tht jivu, 
At'ldpA is called iirnornnce ^ajidimil TUiz retntkrfl En Bnalinjiiii i» cikUrUmn 
id Nrth ilflyl iillrl avidyi TUr jlva i* fsfflomUL owing to nblkn? to 
-ijmLm. Bwt B*U» is .UdE. Eciionuit owing 1 l> Hie nfocHC-c <>J itktiiTfl In 
He h omniscient.* The author «jf SaihkftptLVtft&ka Jd!bi*> 
fliura ^ the reflection n! it+ulmiiiu in q\idil He dtinca the jlva u£ 
-he reflection of Brahmen in ihe internal organ taniafrkiri-ii^ji? \vidvvr 
h the CJihiie of the tiritnhkitrrtija. A vulva i* the amu] ndfllBErt 

(ItHKi^crptdUj. The rntfnhkjtnmu : c the effected Adjunct (kJixTopTulMi 
Hen- nrrdjA h identified w ttls C&sffilc newfenec 1 m&V-I, j nw\ the nnlLth- 
it idistifiM with zvidyL The theor* ..F reflection es 
T he flntliof of Fvtitap&dtk&rtvmya rt^anis the jit a as dm reflect™ of 
Egvura hi ajfilm. Both ttrara and the JIva are not frfltoUi 
Ifvum ia independent, Tlif jiva u> dependent When njiifirp t&m- 
plefely deiiiDjTed, the Atman hccottiti rdcnticil with Elm liman * The 
author of fDAffldrtff in CUmdlpa He lines lirajbniijj? ih-r 'ant'octflattrsn^l, 
pare rMi&c kTffU t r , Bvm eie Bmlunwi conditioned by miyi, HlnfyJ 
/fifhlia .-.r Siilrdima cm Hr-dlttum aandhioned by Hit sttltfle essence* of 
the element taken toother, rtttd Virft rt - Brahman cntlilitlorled hr the 
jjpjsEi rltjnr&h hiken toifellicr.' Ai^nin be divulei con*-dmufi«+ r cJiit^nya| 
icto four kinds: ri* flmSuntin. «'2 Itraja. £3| K\it-i^tha F nml f4) tin 
ftnshrutn n eIl c tm^n^itiiiiitd ^-mi fccimiflBtes !ii r nr3 r= the reflection mj" 

liralinE.™ in the hnpmiio^ vl^ma. in the mimh n^f crmxmv* Y 
which -nh®Tst in the (ADta^ of mfly« |j.imp=nt: hi TJfcj- 

Riit i ijh-1 rli£ ircirmi::jb!i- whirh is like -ulMiirntr ^.JLjes- 

HrAna: of Hit *n*, and H^le Ijothei, and uhirh ia limited hv them 
The jlra ie Ihe reflcclion of Rr ifmtim m thr <injan fgniiLh 

k^m^nl inpeHnipoftfd on the inn un-table conscirinanct? fk^faithai, Tlm\ 
w^nra is I hr rdiection of Bmhiryin in inivn tinged urilh Hie im □region-’ 
ol u || while thr jin* it t!ie frfcrtloD oi Bmlmum in the 

# 1-1 aimAmJnnuda Bmlmu i* kfined as j 5 |S i^ ro^Hr*^ 
!lv«m 1^ hriihmttti romfitroned by imlia. jmre infotj of .iiijunc^ 
whhfli iff >f ^Hdyi FThn^Tt^rbhn s* Brahtnnn cc?snhtiu E ^! 

Hlf J ^f te o? nu nlrtk t*dks, whieh ire the fwrrffflCt! nf na- 
4 nhitit|>ln 1 snfrtle weHffi of ihr rlt-mnjn Virkt i- BrahttiMn mndi- 
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lioneJ by tile <il all ^n'44 t-J<li« K which ilTf (&£ products *J 

^ttmtupthi subtle sssentes of ciemcnt^. Gtu^ dementi af^ lbs 
products of their Public essence. The salute «^hCck art the pn>- 
dniiis ui Ui/iyn ooiupo^d of i^Ltra, rajas and tamiu. VijVi is an 
imUviduil ^elf ILmiicJ by sa individual tftoks body wtih whn'H 1 l wrongly 
idcutifiiLi itscli ill the Hating condition. Ttiijfl&a is urt indlvidnul 5 clf 
1 milled by an pufividimil subtle hotly wiih which u wrciugiy iilfcfftific* 
ilseif in dream Prujnn h on UMkmrluat self Utuited by =113 HullvidlHl 
gT^-n bifdy with which ii wrongly ulcmiuc-H itself in deep sbep- It 3a 
i_Lc witness o: mere utscpeoM when ike amahkarcuis. ia dissolved 
lo}fiMUJHiiLrariIk$mi. TurJyu i* the nuivvirai Self or hnliBUii de>rcfd 
qI phenomenal appo r^mce* InL&prapaficjb 1 SodEtiaiuia m]pu dElin** 
[bnr4 a» pure CMilsdotiSiiW COJiiiitkuitd by mityi ur LMmic ncidtiier in 
which pdic r^iltvn, prtdotiliuatES The jivti is pure eansciottsne-3 COP 1 
iliLsolitil by avidly□, individual r? 1 • '"Ce :n whirli RaltViS ls overcome by 

mjL,nd iAiL'ii- 1 tvnri i* umnS^cinti ami ouutitkjieiii^ while ihe 
jiv l 1 l. > gini l■ in gw lt d L r f an-.t limited paw * DHarmatajjliivnrlntlfi 
■letiuer. l^van HA pure flfflidouancss qualified (Tibitfal by fnSya or 
to aide nescience. ftvaras ik>kt is pnte cause: ot3 srttess comljtiohtd (u pahitii) 
by may ft, j tv a as pure COH*t tnnfines* 4s qaalUwd hy lb* -in Lib- 

Icara^u., and jLv:t£*k}rl3 ua pure cou scion fin efis couditlOned (upahita) by 
itie The iliflercncc lelweeu qualification ivificpmpil} und 

4T1 fidjemet mpadhii bus betn explained already. A qtialiJh'Jmnn taU*™ 
into lire being *rf the qaailfird cifthy JfliU .in adjunct dee* not enter 
into* the Lein£ of the oondiLfouttl entity. Ii simply limits ii from 

oat:-!Lie. There ere many jsvgg ismt ]iV4&Afc$U]fr. There is out 
Ttu:n ir one }£vuti! auk fill/ So many ^nblle difrinctittnu wcj e dr.iWU in 
tat?r AijvHitn Vedanta -inlying the variants mf pare vOUfcirtMoneH:- accord' 
ilJK t* different lutjunC • 

17 , Thi Pr&Qft for iki m existence of Is-vard 

Suiiikarfl gives the cosmological b teleological* and moral 
aqpmtents for the ex^tence of God. DctermLaate Brahman or 
livim\ is the casts* from which proceed the ongin p subsistence, 
and dissolution of tins world of appearances which are differed- 
tiulioQih i j f named and forms, which includes many agents and 
enjoyers, which is the abode of fruits of their actions deter¬ 
mined according to space, time, and causality , the amuigemaQi 
of which is inconceivabk even by the mind. Omniscient And 
mmipotent God is the s^tise ol the world/ He is the cause 
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oi tin? creation, subsistence, and dissolution o( tic world, 1 
He i-> the material cause (tipSdftnafcarapa > and tic efficient cause 
(nimiUakarafla) of the «nrM- a Atoms ore nut Its material cause 
as tie Vaise^ika mmnt.iiiis. ffralqri f* nf >t its material cause 
as tile SAif i kli ya msintiiinv Lwans is its material cause. The 
undifferentiated names and forms, which wr* the seeds of pbeno- 
mena of tin empirical world, which arc of lie nature of 
nescience {avidyi} constitute the nature, as it were, of Isvara,' 
They are the cause of the subtle essences of tie elements. So 
I^vota is the material cause of the world He is also Its efficient 
cause. He differentiates tie undifferentiated seeds of names 
mid forms, creates the subtle essences of tie dements out of 
them tsuksnmbimmj, combines them with one another in definite 
proportions, mid produces the croi- elements, 1 So Ifiratt is the 
material cause and tin efficient cause of the world.* He is 
omniscient He U the Witness isak^inl of the world. He wills 
the world into existence. Hi* immediate knowledge fik^itrtva' 
i.s the cause of crestjou Non-intelligent prnkjti cannot create 
the world. Isvrtta creates, prt-erves, arid dissolves tic world.' 
He supports the sky, the aim, and the tnoon.* He maintains 
the world. He dissolves the world into himself, even as a majji. 
cian mthdptWB. hi* magic power into himself bv his mere will 
without an effort,* Fsvara is the uncaused enuse of Lhe world 
He cannot spring from any other cause. He is pure being 
(son notr.il, He cannot spring irotn another pure hdng. since 
the cause must Tie superior to Use effect. Nor can he spring 
from a diffe re n tinted being (vise^i', .since heterogeneity can 
spring from homoycJidty (s*m5nya), but homogeneity cannot 
spring from heterogeneity lvi4ess») jars end the like can spring 
from clay, but clay cannot spring from them. Is vara is. homo- 
gencoujr, and cannot therefore spring from a different lined being. 
Nor can he spring from non-being, since non-being is a non¬ 
entity. and an entity cannot spring from a non-entity Being 
cannot spring from non-being. Isvara is not a modification 
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(vikara) or effects If he were: m effect, his cause would be 
produced liy another* and so ou to infinity It Would lead to 
infinite regress bmavr^thai He Is the cause. Bui he is tm- 
ft&ilsed. 1 He is the First Cftgtf (fflftinprtifcftiL This b die 
cosmologicnl argument for the existence of God, 1 The hypo¬ 
thesis of many Lords is nsdess. One Isvnm is enough tn eteEitc 
the world/ 

11 b objected thlit Mvarm fa different tyflikflaqi) fmm ihc wi>rhl itt 
nature, and so cannot Ije it* cunse. Ifiv^ra fa Oan^ciomr find pine. The 
world i h rmcrai^dous and impure Sc- thfit cnjnrol btf related tn L-jrh 
other a-, muse and sfbi:i- l^oM cannot Ije I he €atm pot* of cb> 
dm - -uinct be Ltc uuhi of ^old omainciit i The a tu-it i i i s . -EJft ■ i 
i*re IiornO£eBM>Ets in nutnTC tiny i* ihir of pace of cTiiy Gold i* 

the eun&c ot gold couancpin/ ^Jifllfnra Tvplie* iliai Einctmsdwj:* hedr*, 

1 1l! iL b i, anil :h* like _ue fomid U» -Jfcrillg from ]M't-r.i! , CiHiHuiim- 

■cc-imknis are bund to tprrte item utieonid^aa mw-dnn^ So thr 
nod hs effect iubv be bettn^eneoti?. lr n t« nr^aJ ihm e^rth i> the 
cimnnrm (lemem in pjrn*.:[s^ and ftain And nail** «nd lyrw-ritEng and 
|iccirp;crnbi t then fetifttear i Tvpitfcs thnt the eliaTaCtemtk' of Udl^ *-itt-j • 
common id liviira and Hit world, Ift Ilmra diihrellt f^m Hit wart-’.. 
beejmse [lie vortfl ip devoid of nil the dutsderistb of JAvrim. yr of 
cue nr other dmracterirtie, *ir nf aitijcbiaftiie^ 1 V:--~\. if 

and the world were tiirtoJtiWlv identical,- they wunld mot fcLilcd lo 
each ntlser a» caSne anil i-ifecL The UHU mult be Superior ty the 
tired. and lAtSx* is superior to the world. Secondly, existence lailtfl* 
fa common m livara and it* morlJ Thinllt, the VedJLatist tdintt? ibni 
the mtcuawioo - w^ rid ;» lhr e ff«l of consdoni I 4 vnrj St' Hvnri is 
ihr material cartst oi the wtirlti M 

Tl is further objected thut :f she world = prints from* nnd is dissolved 
in xhrtx Its - or umtcriiiSilJ ^ihanlyjH, 0-JOTp(Nii( ctiesi 

(^^njiTAlvaL ntKwnltUiytiire imctliiuiilta}, lLmicei)oe« fp-ticTcHummUaL 
Impurity lii^nddli'O Mtnl the htf lutist ilcilc littu. Tb««fiife lirara caH t 
no, tw the cnn&e of the world. 1 &imkora leplle^ that the effect it» 

specific fpdalitiefr lk 1«1 -.lh-Mfrhefl in ii= nttiw, and dfnt eio! cpiatKy 

it with them. Pets In* litclr > fiecEfic when They ;:rt dk»Svttl 

into t;Hy Oral incuts Ism their specific qiidlitief, when thee ait melted 
btn gold They tin. corrupt their miteriil cquaes with their -pecinc 
quidlticii So ilJC V'rtw luct 1th %1-ecLfk qauUtles when it Is t*nh*orU& 
into lirara, and doo »ot dffile hint with them/ Cnnw tad etfecl are , 
nirq'dLtEcfrnt f inujiyAi frw. t»di irthef. It mcatti thM an effect is 1 
Ideal**! With it* QiiLBe. bm i! wr mean that a dca^r fa identical 
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with fLi efierL 1 Hie w^Md h uir the mit-urc of i 4 xtiTn + but be » koi of 
tl] * nature of Else worEd. The j* real. The effect and it* qrtalitie* 

ur« unreal, They are scpen'iaij^til by uridyl on the cause So they 
cannoi defile ihtir ans^ Ju*t us a magician it sot afiecicd by his 
nmiz iUoaion at any time, Hrira jlso f# not afta-Eed h> hi* nrny* 

of ^rld-appearance, 11 

li IJUSy be urged dial if the irorfd Twa ike specific qualities and 
euLcrs into ft Rtni* ni nnn-dJatiiicTbii from thno in dtttwftltion. then 
uiouy ettjoym and ohjceti irf i:njo\7vunnt enitimt emerge fmtn hint again 
It 4Tie utsfi crcatimi, rince Lhm 1$ on cause of hi* diffemiiiat uhl c 
fcrailwr* replies? ihnt jnsf rs she wul enter* into a state of uiXE^distinc- 
timi or unity in ilrcp d«p and femticE, and return!? io i sime of dii- 
liflctinn an wAking frum ihcm audtiir to tile aotr-de^tiiTC^Hm of false 
knowfrJKe, -o the mdividnal wiitu not yet liberate! cmcr^f teutu 
i£;rjm t trftmc iht STvdfi of their tatHUS nrt not yet completely destroy-sii 
The'- 4i:e return tr] »ifj! ihpif rlore of merits and ttemrrilS ddc to 

blit know ledge, 1 

Tr :; farther objectdl that ii the hotrod ^nk r who oiler into 4 lUise 
i-.f nnn-diiilQtttstt fioni lyvum in dissolution, emerge from him u grain wt 

ike nrsi erejttan rtot after IN antiihliatmi) of nit their kanmi, iheti 

tb* Liberated = outs die niiii r qprittg from him t amt 1 K r^Hjnra hi the 

world . 1 S^ithkani xeplitf ! ha l iluj si bet ited .OeiJs are n ui tflmrc because 

"bcir folic knowledge hib- ktu rtnnilii ijEed. Their seed* af karma » have 

Iter ji tOmpklfilr fejmywt* 

It is further objected Elme Ilviixa i^nuot Lr the l^u-c of the world, 

innet he m then scented nf fcoftiiilttv md cruelty T He creates mm* 

»t( 4tnr? . 1 - tE creme I? happy. srnnti matBRS r* cxifcraeiv 

unhappy T nnd oth tn 4 * partly happy n«s1 jwrtly unhappy Hr 

smiHt then hive ,tt±Gchm«nt and Aversion like ondkun nMnak 
He irni-E T^e partial to tho^r creature.- *1io are jurppy, and 

end to ttofe wb> are mis-table Bur Hrnrn is deraibed by iht Rcrip- 
inwtz* to t*e of pnie jiml irauspatent nature. To thi* Path bars replies 
Hint inequoibicT in the lartvinef the creaiqye^ ate due to she nterits 
and demerit* acquired hr iticm in their prn'iop binJis. God rreata 
creak hit* Viryiit?; torrunei fn .recoftljmce with their merit? aot! 

dettLcdts He is not !n Idsme for Etiequalldes in their fonimn Ax 

rain U tbe eranmon cause r^dh^m^s kAmioi) of pkmf* wfsereu the 
TUTimj^ kshd£ of '■-eeil? me the -peciljc radfa£uEUiQriii?a kSrjpal of 
(fiefr miatti kinsis inch as *icr + hflfkr, nod thi like. §0 Gt*I ix ihe 
cuirnnoii cAdst of vHrious kinds of crcuinrcs whereas theif mi’m 

kurmas or merUi *n6 demcrif* are their specific eanscs. God's Iatout 

nnd fii^favour depend upon ipedfir komias of creatnnea T Bat it may 


1 Ansjayat^e'pi tUfy r okJlrai?*yob. fcflryasya ttnakn tyam , na tu 

krimtiniyD klfyatmakaly^fttB SBS,, ii. i 0 . 

1 P.ir-Lniritinflp! & AiiiafinmLdynyi3 sts sxdlAprityaft. SB5. ,«. i 9 


* SBS,» » r 8 


♦ SliS., a. 1. M; a. 3 «l 


* SBS . ii. 1. ft. 


*SHS . ii. 1 ft. 
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|, v uf-e«i th#t tai-mtm impend upon bodies which ftl« acm-tSMfeiit 
creation. There being i‘t> karmw before creation. there wn b* * *m 
CRaticm of cT^Hiurt^ oi ^atyijjgf faftmus. To iliii ^ Hrfikftr a rcplie-a l ^ E 
tamsifa a beginning lew imifidij *> that k«raAi of itw individual wet* 

.y ptecioa' cycle determine their verting fm«»« ™ » sntneqmnu 
cycle, jut as reeds are tile fflufit of sprout* >nd sprawl* ate tbt «a» Se 
of seed* in n liegnmiogfcM *trie». : If the world had n beginning, then 
inequality# of happiness end misery would Ijc ohfcwsed lBV«rn '■» nn£l1 
be Ilieit cause. Avidyn atone, which is uniform, cannot prwrlttw limn!. 
Aridvi may be their cause with the «id «i twmu, proto** *V tlu: 
itnpressioua of afflictions. The ^juIs cmmoi MMatne einlwdirf Itf* w “{ , ‘ 
out karntit*, mid haiuw- ettmot entot without bodies. »> on * |lc 
doctrine of the world having a beginning we we led to n logical 
The world must, therefore. fcffiMtf* 1 The empirical «1« - ,r ~ 
wave agents in the state of avidyi owlng to their adjuncts. Indies. 
organa, and the like. Elm their activity depends upon God’s i^nu-i- 
-ifio. tn nil their activities God IS the directive w » ,(! Ba * 
their scnvmii!. depend upon God, they ihertwelvEs do their actions, 
and God only EtreOs them to dw their net ions in jccnrdnnce with their 
merit* and demerits acquired by their previous actions God lismsrlf 
due- not perform the actions uf empirical oslires. M be i^rforms them, 
the tree Jfforw of the jlvii* would be useless, fe*bn teems to recoK- 
.,!» the empirical freedom ipumsatarnj of the flna conceded by 
God md eMniMid bv them nud« his directum to pursue good or evil 
in'ihrir empirical life- Dm they have no ontological reality. and 
fore cannot Imre real freedom.' 

God rreoies wilbodt implements lint a potter litotes j»ts out oJ 
da 5 with the aid of o wheel, thread, a stall, and the like. Uni L-vari is 
the dole material cause jmi efficient cause nf the world. Till* if inc'.-u- 
Lena bit. To this Sumkata replies that limrl* transformed into the 
world ,t* milk is Irunsfomied into cmd by its very nature.* ff ihe 
material erase requires Ihn aid of ocmcomitant eomditiunu, they inecm* 
jtd its coRi&l power \a into effect Bfli IS™** is perfect If™ - 

pnr^aNtbJtftj, He doc* not reunite ttrti&mibmB* cmiditums to ndnr^e 
H; i* twaWme4 into t>je manifold world witii JsAb veriaMJs 
powers./ Just as gods and r|ift treat* romeriid tiling bf &b«r mrina 
uoii g. to Ifr-ara* Lbough uitcUigmU crente* tiie fwld not i 

wikitoDl thf oid of cxtsm&I He crtzxz-i U dsfuaj^h ahe« 

lorct ^ ntedlfolioB. BrI if 15vam tr^uisfontii ktm?eU aiasiikd into the 


■ 3*0,, u. i. ll - *■ ^ 

* AvidVuvn&fcb-J310 ilv'Hivm. indannjnaj-a kjinTivtiUwkiirtva! s*- 

^ijsvi snnaa^i^ sinldhig, ^iTTQ^teva prtTTtbfraFam 
Parivutte'pi hi JnirtjtYe tartitmi }lTa|j ( luillilllilk hi tattl t&vltrob pflnf 

^wti. pflrrrttiiioflrii praTrittlain npcltfyil. ri^-un S 7 ^ v * 

tank3kajij ^nra^atikmiTn vniynrtliynta SB®., il r 3, 4ti 42 

* Kflrnval dmT\Ft*rBhhilrMr]iF^it SBS.. ri, 1. 24. 
p SES , », t 24 

1 CelTOUD npi tu-alim* nnapelE^ya MLyath ildJncnnth srala cV« 
*rah,ytti ii, I, 2S, 
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world, he El wholly iTHtLiformed into it. and to exisi after 

creation. 31 Ike in jwxih trinififorifled into tb t WO?fd k lie cesses to be 
partied. If lie has he is nnl rferrol 1 w described 

ihe L T paxU£ada (u he ihe cans* * uf Ibe world, -ind ^el to estbt a=r distinct 

itwnii lit* tfloJificolimil So be ii itamesdent and imn lanctu. tie :i 
im matte m in ihe world, and yet transcends ii. He rematna mitmitahte, 
though lie ie o>oilinud Into the world 1 Htoib is Brahman conditioned 
by m&yA, which i» the matrix of empirical mantes wiiL furmi. Me wa& 
the world with their aid The nmhLplkffc> of name* twd form* pro- 
by trisfyl <to not affect she uaxtyrity md poiikwie^ of 14vain, 
because I hey are tmreal ' Just ;> ■, rmc and the Miny *elf t reater many 
dream-object* ilttrinK deep, whU'lt tint affect in idenritv, so tint and 
ihe some J4rara create* mamfokL objects which d*> tios affect hi* a titty 11 
In fact, cren.licni i# But Teal The nip pea ranee of name* and form* III 

5 pate iiind time and frtbjttl to rmiHaJity, which arc metr n*ti> of 

xviiJyd, \s i a sled rrtitium, They jre not realy. The Itfii about CJTAtion 
prove ihe non-difference of the world fram Uvnrf* ' 

Ii is? Ejected that fivani cannot create I he world because hi hm HO 
motive for OTnrmn Alt mlnnt ary action- ire guided l>V the idea of 
pftij ■<. him lirofi hu> no end* He bio no tLatdfillnl d taint* fir 
h eieniitlly fulfilled {pnritrpiah t*Pt there can l*e Bo BCt»C3 m'fbont 
enil-. 1 £amkajn replies lhai fa'A 1 * L’rcatkm in an ad -it Hpn;i Creation 
spring* from his vefr nnture. Il i> not dctcnuipfi) by any susirttuil 
eilib The naltife itf A bctftg cannot be dlMlen^nl God"* djKjriivc 8Ct 
of crrulbo -spring from hir rtt&lhtt powers Creation is empirically 
real Tl if nM aninlOjfkAlly nra! tt prmtr I Si ?■ ideality fit She m*rld 

wilh Ftrnl iIttn rL 1 In the dDU' The *C»tU 1 N till 1 clri( Tbf efEfiCt 

is non-dihettdll frum iU cause. So tin- niLire Wotld H Tion^Jifferenf 

trfim I^rsrt3 * 

It is further objected that this empirical «rlf it identarjil itSa Enkaiti 
The ^mti 'Tht» in that 1 , "Sraliman cntatml lu emplriol w=!f ami 
eikt^Trd into if. 'Mbnuin entercil Itllo the empiricnT -elf and frcsitd 
the world vl numes and farms h THw* cremion ui the- ivcirld by (]cd 


j l 

* Ynthi lit hrahmiao j ai^dtatThiitih Irilywte, train vi^irar? utireket,^ pi 
brakffiaVo'vAsth^iiiim JSriiyate. 0*ti nvikriut bfitlkme SES., ti- 


nimar^pahhcdasTa n,i 
I. 27 


I 2f. 

*"» V^Sranthho^artkiitraivai: avidTakalpttasja 

niracmrayrntTadi SFralima^ tnmati SBS., ii I 
"SIS, it I 2S . ^ ,, 

1 N.f i: ecadi pjt^marthAvi^yQ oarfdjttalpfta.iAnwtoa" 

vyo^hfirag^uatTit hraliin^tBid^Til 7 r<ft ^ SBs . n I. 

33 

*SBS, fc li, t. 32. ^ ^ t ■ 

f livnnry ■’ aMU*t#yn ktilcst jjfipJjjAnAftttmub ^TtiUiAvrifltvu kei'afcuu 
irUrbr^ prafTltrr Uuiriijlti ParatneirrtEti^yA Sflinvn ttvfll/VJlh eparioQk- 

taiblttlnrSrt SES., ti- \. 33 

* SBS,. ii ;L 33. , , . 

• Krity*±yn MrcnySd aREti.ntnni At*Jai jupai.,. 

kaiyrinr.it ! JiliUianyunHi™ ?BS . H. I 20 
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it its creation by an empirical bcU (jlra). &nriikara Answers Tbit if tlif 
iudcpcacU'ili jti'a wcrt ih$ flcaicjr of [be world, lie ^odld create only 
wlifit is hencficiiil lo him, and Its wotdd uM create iIll L ^' lLtc 

of erifr, birth, ilc^tbj eld age, diww, mid the like- iadcpfctidem 

peooo creates h prison for liim&eU and talers into it - 1 ^ utdiridinil 
selves canamt create ibe world. They have no power of L^idsliap mcr 
Ibe world. Even libetnted selves femi&t create* maintain nud di«ah'c 
the wotkl. Only Owl smii dv so.* 

The word Ls fall of unity, order, and harmony. Its arrange- 
is lent is inconceivable even by the mind (maiiasapi aeintya- 
racaunrrtpa) * There are adjustments and adaptations in the 
world which can be adequately explained by Is vara only, Ndffc- 
mtclligent things without being guided by an intelligent being 
cannot serve the purposes of human beings. Houses i psdaces, 
beds* seats 7 pleasure-gardens and the like, which are adapted to 
the attainment of pleasure and avoidance of pain, are contrived 
by intelligent artists. So the entire world adapted to the enjoy¬ 
ment of fruits of various actions of individual souls, including 
the elements and the bodies of the diderent species with a 
definite Arrangement of organs capable of being the vehicles of 
enjoyment and suffering, is contrived by omniscient and omni¬ 
potent Tsvfij-ii. The arrangement of the world including adjust- 
meats of the organs in various kinds of organisms cannot bv 
even conceived by the most intelligent artists. So it must be 
contrived by I&vara who is the intelligent designer of the u j nrld- 
Xon-intelligent prnkfti cannot account for it. Just os clay is 
made into a pot by a potter, so prakfti also must be shaped into 
the world by an intelligent being. God is the designer of the 
world. He acts upon the undifferentiated seeds of empirical 
names and forms, which constitute rniiyft and fashions them 
into a definite arrangement . 4 This b the teleological argument 
for the existence of God, 

God is the omnipresent, omniscient, arid omnipotent self 
of all being?;- Though he is devoid of activity, he can incite 
all to activity through the influence of avidya. Avidyi projects 
iht names and forms ot empirical objects to be acted on. God 
nets on them* and creates a particular arrangement in the empiri¬ 
cal world. Noa-intrfHgeat prakfti cannot create it. It cannot 


gB £ E hi Sen field rifxtniiiratfu tumtfh4xm££ram Atmunafr fcrrvftnttjjnivi$ati, 

M> a sbs , i j. a. 
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be tiaiiiiorniid into the world. It cannot dissolve it into Itself 
Bm God ettit create and destroy the world, since he is o mnis cient, 
omnipotent, and endowed with the power of cosmic nescience 
iniaya* *.' Cod is inactive in his essential nature, but active in 
with miya.* Therefore omniscient atid Omnipotent 
God possessed ol the power of may a is the cause of the world.' 

t3od is tlic Lord of the Law of Karma (karmndhyaksab* 
t-Ic Hwards fruits to the individual selves in accordance with 
their karitiov or merits and demerits- He is the giver of the 
trait? of actions. He creates various objects for the enjoy¬ 
ments and sufferings of the iadtvidmd solves according to their 
karmiis, since he knows them and the place and the time of their 
fruition-' Cod is the directive cause oi the jtvajd actions and 
their merits and demerits produced by them He the giver 
of fruits iv-imoni.).* Human effort- are various ; so their fruits 
also arc various. God gives various fruits to jlva-- according 
10 Uicir L-armaa.* Actions arc destroyed in a moment. They 
cannot produce their fruits ill future. Non-entities cannot pro¬ 
duce entities. Actions cannot be snid to produce their fruits 
before they are destroyed, which are enjoyed by the jtvas in 
future. This is not tenable. Fruits are fruits when they are 
enjoyed by the jivst*. Joys ami kotow* rei ned to them and 
felt by them arc the fruits of their actions. The Mimartisakn 
holds that actions produce an unseen power (apOrW which 
produces- the iruits in proper lime This view tlso is wrong. 
Apftrva is non-m telligcnt. It cannot act and prod Hat any effects 
without the guidance of an intelligent agent. So God product* 
the fruits of actions. 1 This is the moral argument for the 
existence of God- 

God is the source of the scriptures which reveal injunctions 
and prohibitions constituting the morel laws, He is the pro¬ 
mulgator of them. The will of God is the morel standard. 
Whatever is enjoined by him is right. Whatever is for¬ 
bidden by him is wrong. These prescription- of Cod are 
embodied in the Vedas which me breathed out by him.’ This 


►S5$ . ii 2. 2, A 
■ SBS-. ii- ». 37 . 

4 SBS , iii. 2 . 38 . 

1 J>hitrm&fJhJiriEHis™tp[ m 
phalasym CA ditprena. SBS,. 
*SBS., HI. 2 38, 
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jJsd may be regarded os the moral argument for God 1 * 

existence. 

The proofs are inadequate to prove the existence of Kvara 
Inference and other means of valid knowledge cannot prove hi ft 
existence. The Sruti is the only means of knowing Ins existence. 1 
Reason strengthens its verdict It i& subordinate to the Sruti- 1 


IS- The NalethV Causr. and the Efficient Cause of the IfrWM 


Sftdikara regards Isvarn as the material cause <upaduna 
kiirai;a] and the efficient cause fiiimitta karayaj- of the w orld- 
Isvara is Brahman conditioned by maya with it& pure ^attYS as 
its limiting adjunct, Maya b the power of Tsvara. It b hb 
nature* ;ts it were iHtmiiblmta iva) May ft is the matrix of 
undwelu[Hid of iiame^ jiid forms, Isvaru different in tea 

tliein into subtle elements, and quintuples them into the gross 
elements. He transforms them into the world. It is the 
djqtatrancc (vivnitfl) of Brahman. Gut it hi the transform at son 
rparijrarnai of Tsvara, though he is immutable tit his essential 
nature - He is immanent in the CVorld-appeaiance (prapadca). 
He transcends it, and persists hi his immutable nature. 
Brahman b transcendental. ft transcends all empirical 
phenomena* It j« trans-umpmen) (ns^prapaftca This is the 
view of Saiiiknra. 

Sot widely divergent VieWE utre held hy &nhk£xm p * follower 
^arra;nftLm&umni, the in:H ot n?i Saihk}tp&£irtmka w rc^arxla itie purr 
Brahman a* the putierkl cuc^e of ilic w»wld. Tfi±’ SrruL -ay*. Hl Akita was 
ficoemted from the Atman.** TIm At inn a U the -it^uic HndiautiJ, A 
timtfri^i cause h that whfefc prod act* lu effect non-dl Herein from itself-' 
hntiL%B«lIiLy 3 ti p the author of Pafif^ 5 (Jit'ri r h , jrjT^ f regards t£mm 
&l MrHh nian as L^nilitiooed by m&fn as the materia] enn^ of the -wcrrl-I 
flirt Brahman is- troiis-esiipirica] I| Cannot In- [In? msicmt fame FJ, f the 
^mpmcat w*rtf of phenomena 1 FrafcAttmtiAi. the KTtthm of W tiZnlc- 
r regardi mAyii a» the ronteriitl cnnite erf the world. 
BrntlTTBin i** transcendental and Rjffl-L'aisaL [: is piIhr ami effect. 

Put it t- figuratively called thr umterkJ r*rw*c of ihe liurf it it 

On- >nt^Ualom of maya + which is Lbe matcrisl enttac uf the World * 
T!jc :suUior t.f Faddflkatatti^fr^yo recants Brjihmnn and mara lath ai 
ihr material of the WVtJ Bfal.inan u ihe C an, f of ita b*htg 


‘Ste,, 3. L 3. 

B SrSbh cnc»,T.VajT;()^nnkatvfiin 
G^^nda edition], tflfll. p fl|. 
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fsanj j while muya i> she cun^e of its mmeriaHty tj-’tajynl, Btflhjflan i* * 
its mliteral Kititre. iriltc? it e* UD 4p(jtii£rmii:e ftivilrtill of Brahman. 
Ulp-jL i- iu maudini cans*, iitu> ri is a modification iperipAmal of 
mAxIl*' VSch&juU" Miita regard* brahman, thr abject of nescience inl> 
Billing in rhc jivu> ns the material c&mi* al the world* and miiyi lift aft 
.luiiJhn x c^iii lit ji -is. Brahman tl^eli r? j- the empirical worJil cif 

phccM-iiiTSiit with the aid of materiality of niSyl which subsists iu the 
jiva . 1 Fare Etnlmmo o in not U? the casts* of ilie materiality of the wor Id. 
whtch must he traced iu maya which in said i» nubsiat to *!« JIyi 

MAyA Efnfabtft Ilk the jift'S, and hit* Brahman fotf tis objetJ- - Brahma- 

tustuln SamArntl oitd Miwlhiii-lldiitia rcgnrd the jiva* which is the anh* 
sii-iUttiu of a tidy it, as flic material enu^e of the worirt* and flridya a* 
iu ios-inmieDi al cause AmalJitiQdflfl, the am bur nti K*tpv!ar* a regftttU 
Hmhirum .1^ the mulerial und trkJja toh^stmg in the jiva t> 

s|il iti*tnmicii p .al cause of the empirical world brahman appear* its the 
inu,E3Lfol lI world. It is its material cause. Aridyii snb^Lin^ to the j!yo 
te> tn^inmurnt/il cati-ve. rejjflrds fierim an* lltt lll+ilerus- 

can** *?t the objective world, and ike jlvil, d the inbjeetiv* Ur.ftd 1 
Ss.itse fsi nin tnig ilia ! tL-e tnjpfrka] world ii a D»dificstwii oi uiiyii snl>- 
string iu IAvnrs, who therefore ita nrtierinl mu**, white the internal 
or-sn oml iht hke are die effects of niidyfi subsisting -ft the \l*a. which 
l- i The prod act ■ r the <ri-^ clement fvulved by imlvd mbsis-sme tu 
livara Thu* LSvaxu .tipputting mAri '-: the material ^mtse of the 
escteniiil world, while the |lva ?mppartmg vviAyh m 'be iTE^terta] cause -jf 
thr sntema] wodd, 1 PJinmuiraifiiihvatfrsdri re^^ols te.ilyu aft t!te Ejukteiikl 
af she iforM PikrtjL--> Bnlmslm t^tnnat he ppo^foniked int!j tht 
world, U c;Jiinot be tLir. uiaii-ri.d of the cinplrBeaJ world Am ft its iriir 
^nhfttratuni liuihi$tliAtta) or :lu world-appcuritpcct is i rotw is the 
anb^tTaniin of the liltraion of n, malot 1 Brahmao » the «ippm of wAyA 
which id trilllifmiDcd ihp w^liii So tttAjJl ta it- injilersnt cattle. 

Tf:m.f^Lcipin\n,i ftn hmnn caiitioi Dm modified into the world. Sontt 
regard the jlvo .l. 4 the material lmuh: cd the eobjcctiTc r^det *til! the 
object : ve order Is fr^jeci* I he citnriil workl of rawn> imd the 

iHtt-mu r wtitll tef iheui3ift- f ilidmdeeBjiJitiihi Sofsavati regards Hvmm or 
j mn? eoiocioiL^nt^ cofliittionEa by mijijj ce the c*b&e of the world. Ai 
conditioned hy the power of fcnowleESge rjfLanalnkti^ tiram ** ihr etiicicBi 
^anfie/ %n& m conditiuaed by the fhi>wec of ne^dcBte fitjiinaj wb-di bus 


* Tiitm brahma viearcam^iwslaTii upadfinam nridja pairi^flTnMmfn:-!- 

tarfl, IWd, p. 9&. * A _ * _ 

' * TTi-afiriwmSvdTi^^'ftrtnih 1/mhmA *ma m 
l iie^4 vivarianftlimltfvS npadaliSlll til miiyi MbflfcanniJitTUm Ibid. 
__ 

* Ml yS pyapada * patuMaii da It M4 

- ^^nio&hiJcaihjrmAa. up B1-S2. 

* VPB>. p. 32 S . +# , v It ta frw, 

♦llva eta iTtimidriWt -voernrn l4varfl<hMrvaknI^ikatv(?Rn tarra- 
ki™am iiTwpl kedl StJdtentabteaM imiIhi p ^ System ofV^niU 
Tko^ht aiHMnn, pp. Pr7.-^; A t^dv nr th* IVW PP 
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l* fewer til project iwi vikfcp.Oakii, h< la the maltnuj «*«.* Him 

ofl rtiti View* \vejz held bi fcjfentvt a. mnicrijl 

niid the cilideni cun^e of \ht world. 


19 , Brahman and th< Jtva 

AsHifiratiiya regards the jiva as partly different anil partly 
non-different from Brahman, even as the sparks are partly 
differe nt and partly uon-differetit from the fire. As the sparks 
issnnig from a lire are not absolutely different from the fire, 
iieeause they both lire of the tint lire of fire ; and, on the other 
Siv not absolutely non-different from the fire, because 
in that tav they «mld be distinguished neither from tlu* tiro 
nor from one another ; so the pvas also are neither absolutely 
different from Brahman, because they both are of die nature 
of toiusewiisnesi ; nor absolutely non-differem from Brahman. 
J™* vn thdl «* they could be distinguished neither from 
Brahman tior from one another, and if they were identical with 
Brahman and omniscient, instruction to them would be useless 
Hence the jivas ore different and ann-different from Brahman * 
Audulpmi regard? the jiva as different from Brahman, when 
u becomes impure in contact with the adjuncts of body sense- 
organs, man**, and buddhi. But he regards it as non-different 
:rrnn Brahman, when it is divested nf the limiting adjuncts by 
right knowledge and meditation. The boirnd jiva is different 
Brahman. The liberated jiva is nun-different from 


from 


Brahman. The pva loses its individuality, and TeSres lti 
identity with Brahman in the slate of liberation/ 

Ka&krtstui regards the jiva as identical with Brahman 
„ , ;,Va 1 * " ot d) fferent from the immutable livara or 
rahnian though Aimaralhya regards the jiva as different 

Uran j nan - *“ b> hold thot they are related to each 

AudtfLf St*" 1 *”*::*"* the Tlv * upon Braliman. 

from BriitriiT ^ ^V 1-1 trencu ant ^ aottHlifferciioc of the fsvs 
imm n t B a4 dUe t0 differe nt conditions. It is different 
tman m ,he state bondage. It is noa^different from 

p„. * 5I 

«• jlm niiny, iff 


B.T. sits.. Vol. r, p 337 . 
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Brahman in tht atabe of liberation. Kfi&kftsfta's view accords 
with the Smb which says; 'That thou* >urt f . The jiva is 
;deuticnl with Brahman Ii is not a moditicatsan, since if it 
were so, it would be merged in prakrii or may* in dis&olttUoii, 
^iid would not be immortal [amjtaj So the mimes and forms* 
which subsist in the adjuncts, arc attributed to the jiva. Its 
origin from Brahman like that of the sparks issmne from Eire 
is really the origin of its limiting adjuncts. The jiva 1= identical 
with Brahman, This is the new of KasakfLanit. 

Saihkara adopts this view. There is no ontological differ - 
cue* between the individunl self and Brahman. Their difference 
b empirical due to the Limiting adjunct* o| body* sense&t mstnaz, 
and huddhi composed of empirical nam^ and forms imagined 
or constructed by avidya 1 The text "Tat team ari 1 dearly 
shows it. The purity of indeterminate Brahman is the real 
nature of the jiva, Its enjoyments, sufferings, and the like are 
its accidental nature due to its limiting adjuncts. 1 

The jiva is not a part of Br ahm an, Brahnsiin in devoid 
of parte It is not a modihcation of Ural ten an. since Brahman 
is unchangeable . 1 Brahman, Ihe eternal, transcendental >:ouh- 
cinusne^ , h the substratum of the ^inpirical selves and rile 
entire empirical universe, which cannot cm l apart froni it - 1 
The jiva limited by the Hljuncte of body* vital forces. settee*, 
and the like subsists in Brahman ' It b the rtalily of The jiva 
It cannot exist without; Brahman. One, eternal, sdf-Lurnmum:* 
cdusciousness cxi-SCj in the heart of the jTv.i, On m ■.dilating 
uii i t the jivs is li bera fed 11 The Srut: praise* nan-difference 
lananyatv&l of the jfva from Brahman. and condemns their 
difference. The difference between them is not real. It is 
empirical or phenomenal. It is due to the limiting adjuncts 
which account far bondage and suffering- Just as the ipace 
limited by a jar (ghat£kaia< is iion-differcnt from the infinite 


’ V tjpedimiMirin] itniJinony idjtp rat y u P 11 — iLuruarupiirncife- 

Jthldrupadbfjifwitto LbaSo ni i^Tmnlrthik^h SBS., i- 4 22. 

*Tzl pumih brahma- Tncca ai^hfltapflpm^ivAilli^iirmalbith, tddrrm 

fttffliVtl plujmarthifc&lfa n%'jirnl]3CU r aetffilWE. i[[>utlhifcfi3piuini r i 3, 10. 

■ SBS„ iv 3. 14 : SIX, K. ( iit, 7. 

d Etei! jTidBtpiiiGt:i sar^m, tad atmnnhfltom htiarttUnt, tnflrti- 
mnrtayub ndvyiU&ekEa^hbA^ii- SI!., tp-i i<. ^ I 
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Apace (mahakaiai, so the empirical self is non -differ tint from 
Brahman. The difference is due to the limiting adjuncts. Non* 
difference of the jiva from Brahman is primary, while their 
Jilftrejict 15 secondary. 1 

Sathkam seems to hold both the theory of limitation 
lavaccheda; and the theory of reflection (pratibirnhm, The jiva 
is Brahman limited by the adjuncts (upfulhi) of the body. the 
senses, manas, buddlu. and the like, even as space within a jar 
is the ubiquitous space limited by the jar. 1 Tins analog)' 
safigests the theory of limitation. Again, the jiva is a refiec- 
tKsj) of Brahman in avidyl, even as the image of the suii in 
the water in a jar is the reflection of the sun in the water. * 
This analog Miggesk the theory of reflection 

"The Mhdtliui WB\, iilealififd with the iroileriat tx*li ii lilt 
r\” lhl -U ilvt,,. the .,4lMt, e «[f 

*** ** V rij i " Vii " V7 ’" ar4 A - taifi*.! With the 

Jf2£j r, jt U 1s tll<; **** « T <n,d the unit* ni 

-Ili u Htaflyasarhhji .* Sfitrttman Wly. „ « pJe rUifi«l With 

the the fnitmihral is prtjb .. ,l,r unitv ,f a rJ 

i- Uma From finvura to Vtraj, fr-nti prujiu. to Jetiin k i|, t Jrdti of 
Hf5tJ ,,r H='.:re-Mve snaitn-lu-uioH. U, e revets* being that of prabva . 1 ? 
proetrsswe idetfiratiaii Iim n < livid ualiut km. 


30. Stay a i Avidya 

, . S3 ™^ flra “esthe two words synonymously. Brahman con- 
<ii lone' ) Lj.i)a iv Invars, Maya is his power or energy (saktii 
-t is the -auree of the names and forms which arc modified into 
the phenomena of the world. The names and forms are neither 
real nor unreal, but Indefinable, They caimot be defined as being 
* ^ T ^v “re Indefinite. They arc the 
the ?nr 0f the en,pirical worI( * They constitute 

UmitmT aV l T\ 3S h ***' TsVam de P^ upon the 
' H J ™ e OI lorries and farm* which spring from 


•filS - K :‘ iLi - * 3 . 14 , 
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uvidya at Omni science Bud cpiratcrabip of Isvara 

del*iid on the mafltfe^fcion of the seeds ol the world in the 
farm of names and form wluch are of the nature of ovidyd/ 
Isi-ara b thu mnnbcieiH kuovver. He knows Lticr entire tun verse, 
which b the object of Jib knowledge. Even before creation, 
the unman ifeu *e*ds of imines mid forms, which are developed 
by Isvars into the watld. are tile objects of his know ledge, 
His omniscience,, omnipotence* and Lordship dejHrnd cm the 
limiting ftdjimcts produced by avidya. He knows, creates, and 
rules over the empirical world of names and forms, which nre 
of tlte nature of avidyfi* Isvera hin^elf imagines different 
forms in himself through lus own mays. 1 He himself creates 
subtle essence* and gross elements' oul of the seeds or names 
ami form* They are of the- nature of Tavnra* but he is different 
irom them. He b eternal, pure, conscious, and free in liis 
nature Names find furnis are like the foam of transparent 
water. 1 He manifested the tinmanifirst names and f irm -, width 
are fens «y.n self,, ond created the entire world." So names liuJ 
iornis do not exist opart from Isvars ; they etm*tmite his 
nature They are his energy ftiakti’i Brahman the only 
reality. So names and farms, m all conditions, am of the 
imture nf Brahman. But Bmbmaa is not of the nature of mimes 
and forms." Names and forms are ^-nns of the empirical world 
They are not real in themselves* Their reality is Erahmnu. 
Bat Brahman Is not empirical It b absolutely traTts-empincal 
Q ne+ uncEiiised Brahman b real. The world appears to be bom 
owing to mays. It b an imaginary construction of may! 3 * 


i A Hilt a*£T t HTxamaf a pn padhyau BTOdhl 5 ¥am bharutL SPSS., is 1 14. 
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Brafcnmn cannot be defined by a name It cannot be known by 
any form. Tt in devoid of names and forms, 1 Creation w not 
real. It if a creation of Bvidyf/ One eternal, im mutable 
Brahman appears to be the manifold world owing to may a. 
Duality of empirical selves (jivu) and empirical objects 
(prapaficaj is not ontological I y teal. 3 Brahman, the ontological 
reality, is not touched by names and forms. Pure consciousness 
is common to them. They are of the nature of pure conscious- 
ness. They arc, in reality f Brahman/ Brahman is neither a 
substance* * * * * nor a non-siibsUinee. So it cannot be a cause or an 
effect of any thing. All empirical object* arc generated by 
avidya (saihvfti] They are created and destroyed from the 
empirical standpoint. Bui they arc eternal Brahman from the 
ontological ^laiidpohu. 1 Gmidapudn borrowed the concept of 
mthvyti from Nigdrjuua. famkara borrowed it from Gau^a* 
liiiht* find converted it to avidya. Product ion of empirical 
object^ b due to avidyfi. Miyi is avjdya." Avidya is 
mentioned in slit I pani^ds. Production is due to maya. It ts 
unreal like in ay a. Is may a, then , not real? No. Maya does 
not exist/ Miyft is neither being (sat), nor non-being (asat), 
but indefinable fanlrvacamyal Brahman is lire ontological 
reality It is formless. But it assume* diverse forms owing 
to its limiting adjuncts- It is one in itself, Bui ii appear* to 
l>c manifold ^wlng in adjuncts (iipiilLi)/ Brahman is real 
E*at]. Maya is unreal (alsffltj. There is up retail on between 
them 11 How is brahman related to rtmyii is an illegitimate 
question. The differences of empirical objects are mere nppear- 
emce^. They do not affect the immutability and transcendental 
identity of Brahman. They are not metaphysically real 
Uiahmun is. in itself, changeless and non-empirical, But it 


'SB, Ail Up,. six. 23 
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appear^ to be modified into Ihe empirical world through sndcil- 
iinbtt names and forms . 1 Hmlnnars is not modified inim the 
world. The Smti regarding modification of Brahman into the 
World really conveys the identity of the wadriuippcaruiice with 
tran‘“empirical Brahman." The world is not a modification 
I pari pinna I of Bralunam It if its mere apiwartnicc < vivaria) 
A modification is transformation of a cause into an effect of 
the same order of reality. But an appearance is perversion of 
a cause into an effect ol a different order of reality/ The world 
ia a f-erverabn of Brahman It is its mere appearance. Its 
reality ss Brahman, tlralntiaii h devoid of itU dirteriniiiations. 
It cannot Mve infimite powm. The nmltiphrity of appear¬ 
ances i& a construction of avidya/ 

Only Uv Era, who is omniscient and omnipotent, can create 
the world through his infinite powers out of the unmnnifest 
seeds ox names and forms, which constitute hi B nature, as it 
were, and which arc this magic power (mayfi&kti) He can 
create the world out of his mayaiakti which is the matrix of 
names and forms/ Creation is begiuriingk^s (ansldit from the 
empirical standpoint Ic is an eternal, sportive act of Tsvara, 
undetermined by an external eud r issuing from, his nature, But 
creation is unreal from the ontological standpoint * Tsvura. 
endowed with trULyn, U active oi inactive. He is, in bts essen¬ 
tial nature, iutwtiv. Bui he becomes active in relation to his 
may a . 1 I£var& Is the creator of the worlds in relation to mSlya, 
which is the object of his activity/ Out of relation to it, he 
is Brahman. He is not a ^parate reality apart from Brahman 
The same Bralumm is indeterminate and flHri&utde^, unrelated 


1 Al-iJyUcaJpitcn* «»«*> raputshedc/m v^.ikrr 5 \-ynkr^ 
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to the Limiting adjunct of mhyu. y and it is determinate and 
qualified in relation to this adjunct. ■ Is vara may be said so 
be au intermediate principle between indeterminate Brahman 
and the empirical world from the empirical standpoint. Indeter¬ 
minate Brahman cannot be related to the workhappearance, It 
is immutable and inactive - * It cannot create the woffkL Only 
Tovar*, determinate Brahman, can be related to it. He can 
create it cut of his may a, Hava is cosmic ncsoenist« U if* called 
mnliamuya , 1 5 vara is called mahhnrayin/ Maya is on indefi¬ 

nable principle. It is ontologically unreal, since Brahman is 
the only ontological reality. But it h not absolutely unreal 
like a hare's horn, li is real enough to project the multiple 
world of appearances. They are modification* tparipama) of 
names and forms* which are creations or constructions of avidyu 
or miiya. 1 They are modi 12 cations iparmfimai ol may a. Btu 
they are appearances (vivnrta] of Brail man. 

May fi is not an independent principle like prakrii of the 
Sariridiysi. It i> dependent on Is vara. It is his energy 
It contain.- the unmnmfest seeds of names and forms, which are 
transformed into the subtle essences and the gross dements. 
Isvara is immanent in them as their inner self and guide. He 
transcends them all in his essential nature- 1 One Isvara, who 
is in reality, the eternal and immutable eunsdousit e^ p appears 
to be in any Having to rimy ft or avidya. But there is no other 
conscious principle than the eternal and immutable eon.>eimis- 
ne^ or Bralmmij, either Isvara or the jsva.* 

Maya is called avyakta, since it cannot be defined a? real 
or unreal. 1 It Is called oryaJbJa also because it consists of subtle 
essences of the elements They exist in an unmsnifest con- 
dilioti in it They exist in the condition of seed-potent Mines 
of appearance They exist as uumntufcst names and farms. 
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The empirical world consists of manifest names and forms/ 
Maya is the subtle condition of the world prior to creation. It 
is dependent on Bvara. He creates the world with m&yfi, his 
creative energy. He is inactive without may a/ Maya is some¬ 
times called It is sometimes called aifafa, or the iu- 

dcstmctible. It is of the nature of avidyi/ Avidyct is false 
knowledge. It b absence of time knowledge. It is non-appro* * 
tension of the reality. It is misapprehension of it as manifold 
appearances, It is beginningiess. It is the cause of samsara 
It exists in the form of seeds or kannas in the Jfvss/ Avidya 
veils the nature of the Atman ar Brahman/ The pva subject 
to avidya cannot know its inner Self* Brahman, within it.* 
Maya consists of sattva, rajas, and tans as, Pure sattvn not 
overcome by rajas and uunas is the adjunct of livara/ Miya 
is the sum total of causal powers of all effects, It subsbts in 
Isvara,, being permeated by him . 1 Maya is deep sleep, as it 
were, or cosmic nescience subsisting in, and dependent on r 
livara, in which hound empirical sdves, ignorant of their 
essential nature, sleep/ This is the state of dissolution prior 
to creation. Isvara creates the world out of this state of cosmic 
nescience (mftyu). The hound jivas also are reborn at the time 
of creation to exhaust the store of karroos. 

The Iiutr Vitvnita VetlintiBta tilJUingCLuhcrf between rfiftyi jti-1 
aviiiya MahQiiRTiQiTiila S^rurrmK detlnt* ajEikcia. w punitive iiesciriiCE. 
mmpoi&j of utiva, mu! tnmiu, ndtkf teal IMW fllffftl, but in- 

definable, aflil fapablc cf twtng innslltj by right knowkdse Ajnin* 
is mlijn find mTidyu- M3y4 in made ftf pnne wim--, Avidya 

m wiadu of impure -wattrn, Hayi ti the adjunct cf 14^-iriL Avi^yi in ih* 
adjnnCt of ike jlv*. Ajaami Inti power of kndwtedge O Mnale l tf ) end 
ptiwer of activity (krtyftfakEi), Saliva not overcame by niffla and tuna* 


« h\am eta vrakrtwh nSjmraparfbhimmin Jags: urigAvaBlhitv&si 
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is iht power of knowledge^ KajAii a ml In jiiQb not ovcrcorat b’. -aiiva 
sur ibr power of activity Tlit power of activity vi twofold. power oi 
■vffiliti.g am] nf projecting h^cjHigdktJh fama* not 

wtrcome l*y fajos and tirnifi?! i-’. rT^.n'iirm -tafc si Rajas not overcome !>;■ 
and tain at sg the vikgepoinkti, May! lias predominance of ibe 
power of jutij^dinif plurality of appearances Avjiiyi tlrt.i pnflumiAnnoe 
L.f l_N power aj veiling the tiattue fjf Hrahman/ Utre 4 jmbq* is ailed 
m5}S and avidyft according to the predominance +«£ the power of projection 
fv^kfcpnl^kti] am| thal of Lint purer of veiling (fl-wvjpifokti:] * 
Se^Mumda ako defined ajfiJmi in the «ame maimer lit; divide* n^eleim- 
|.ijmfcis:t! initi collective: t sansn^i 11 ami itidi viiki! ivy a-ifi !■. Thr oulkc- 
tire ritmencc with port ultvn predooLmiuil in it in list adjunct of 
M®*™- it h mfiya Thr Individual ueicietat* with Impure usttva 
predominant in It la flit ail jnnct of iIi-e jlv n It is avfJyn. Ajitaun 

yikjjfjMl^tkn by which it produci^ lire multiple wi irld-apj^iiralLt- I: 
bpt Ivn rut tit akti by which it ■_*! rc art- * tllr ualute- uf jit the 

ji'- a a’ id lilt World, aod binds, it to samM-ra/ Mdv3 is cosmic irfidcllCC 
Avtalya U -ndivldnoi rreaejence I J i3 Luidlimitl dTSCit.- with £4mktrn tin: 

li i Av.* ..lid Lividya arc. identical in nattere. IS at tie hoick liiat Tik'^piiiilktl 
is prr-JoiuiiLOLqt in itiGyS which projects, the world-appearance t while 
iiraiaisa&ikti ie predominant in avid™ which veik -he nature of Brahman. 1 
^ .11 a^pati nc<r-igni^ e original nesdenc a rmiila uvidyar ami llilgntMlT 
tit science hdl3 avidyi)/ Beginning k-t>b ;:- j^, it ire lan-l tiesocn ct is the 
carntt of che world. It k thr adjunct of l* vara Individual 

’* aUjuncE of the jive, The locti* of nyidy-t k tlse jlva. Thr object 
r.f ividyS k IiTilEiimit. 1 Brahman, the object of ntscsmice :ipb*istEn{: \r. 
die ji:a d :- pctvrrieil inks the ftstirld with the aid of materiality of mfiya 
:ahKLh!iii 3 j? in Brahman/ The ovidyEi in th-c jiva UifTlrd tub- the 

subjective order unii if 3c oL;ectivt orrlet. V r idyaraxiv jj regnrdti m.l> > 

■- ltL ade of pnre MltVAj, and nvidyfi as made of Impa-e uttra. tlvara \s 
Lbc r<ifttiiott Brahman in trulyfl The jEyn ihe riflectioti of Brahmnrr 
' D -^idyii/ ifayl md av:dya ait one, 3.13yd producr- cfieiUi depsadiuj; 
° a "ID fL f T&varti,. Jia effects are pervtr^iod-s *jt oppcuriinces of 
Brahman, it bar- e-^cts^-ce power <^f pTojectin^ appearance*. ;\yjdv4V 
k ktdepfcailent of 111* jTn It ytih the mitnre of hrahnum H hn? 
rsce^ssvi' !ower of veiling the real culture . f ibe jlva ind world/ 
MnyH ii die adjunct of Kvara, Avijyg i s Ltse udfanci of ihi j^a- 
Kticience ItjiLanal [a positive ildiJivarupe). It h perceived in the forms 
I urn sen nr. icl/, "I do not hsi)^ iLsy^elf ufir Huybcnjj ci^c' Tim* nttHciecuc 
13 P™™ 1 Hcre ut -^ >n ^ ItSKiwk.^e ii noE per- e. ved. ^ru- r.L^- 
iion imp ties the ohjeet negatived. I du not Sejim-..- thk jH-rteptum 
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-ipprehnnlt L'tEitimS ntwafiic* *. It docs cot apprehend ntgatioc of a 
pariicttlnt nbjcri Peraeptinu of is different irc>m. pcrucpd^ts 

Of negation of i! particular utiji-L-1 II can lit fcwwn by- noEULpjndlefl- 

vicm ^ti npib I pdEcj) In *1*writes* iiccp general ncsricntc Li pereHvtd. 
It I rave* in imjitt -jiiJti ln-jimd. Oft n uliia^ fmm sleep it is revived, 
did brings abotol ih e recollection F I did itoi kuow auyLlnsg during deep 
*ltep\ Ttnur nescient- r perceived 1 Science is be inference 

ala,. '1 did mu Snow it J^clort I know it nn« lF TLc knowledge of the 
object remove* lie veil of nescience obacPTitig it, wa oa a streak of 
lltfbt removes the rdl of ■SiitkneMi covering m object. ^«dsfl« is the 
material Louise of tUnskms, 1 

I ] ilnhLii4fntl« ili-ifn, > fulfotorr of KamdiD}. criticizes the Advaita 
VedEntn concept of uridyl, Is isvldva false knowledge ^ I3f h its cniasre 
dsllcrent from it? H k is false knowledge, d ri Slier tateqgs to Brahman 
DT jjvus. tfodmura h of The niitorc of eiersal right knowledge. I* Cou¬ 
nt* have false knnwh Jge Jivaa 4llso ore tj.jn-dljfferffit from Brahman En 
ttiehr real nature. So ■htv i ctsttnoi have false knowledge, Thns false 
knowledge does not exist Ibentee^ its c^ase, which is diftencm from 
it, cannot exist, Tf UW fcntrtkdgu or its l iuk be "-Hid :»> exUt separate 

from Brahman. Then it undertemeti. if eu, c .s> in Brahtmui, 

what is ib cause? U cannot be Mytfiing diifeient from Brabnuiiu Nor 
can it bt Bmliman. -into: it ol the uainre of right knowledge. Tt 
cannot contradict itl nutate Tlirrelr^e the cottcepl of i* ■*»** 

tiimid/ 


24. The irarld^ipKaraiiC* Iftafaifift) 

Tilt empirical world f samurai is the unfoldmcut of undiffer¬ 
entiated names and forms, which are the objects of avidyl or 
false knowledge- It is the abode of empirical agents, aets, and 
their fruits- It consists of formed and formless objects 
imagined by aridyi, It i* ^ijperropoeed on the Atman or 
Brahman, Brahman is different from empirical names and 
forms. Though it i- one, eternal, pure or tmns-ompiricfll T 
conseions, and free, it appears lo be the manifold world oE 
appearance variegated by differences of agents. acts* and fruits - 
"Knowledge of Brahman dispel nridya, which b the seed- 
poteistiallty of attachment, aversion, and actions/ The world 
is the scene of retribution. Here the jivas experience the fruits 
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oE their anUcms dong in the pa^t. The empirical objects are the 
material of their eujoyineMs and sufferings/ 

Empitico] objects are coftitmctjons of avjdysi, is 

imaginary. Its constructions are empirically real. They are 
not ontologically teal But the knowledge of the empirical 
objects i$ a means to the knowledge of Bra hman ? Avidya is 
the means of acquiring vidyi/ Bra hman is free from imaginary 
constructions of avidya (^rvaknlpanavarjita).* AvidyS pro¬ 
duces difference - Difference infects satfisara, It is infected 
with duality of subjects and objects. Duality is g creation of 
avidyl. Subjects and objects are not ontolagically real. They 
have only empirics] reality/ 

Duality which infects the world-appeanuice is mere may! 
Non-duality or Brahman is ontologiealiy real/ Duality is the 
object of nvidv^. Non-dnality is the object of vidyi. When 
avidyl is destroyed by vitlyi, duality vanishes, and non-dual 
Brahman shines forth When Brahman is known T duality does 
not exist . 1 Empirical selves and empirical objects S re not meta- 
physically- real.’ Sometimes the duality of subjects and objects 
is said to be mental construction.” Tlie mind is, in reality, 
the Atman. It lias no objects,” When it is purged of the taint 
of avidyl in trance, if becomes nan-dual Brahman. It no longer 
perceives subjects and objects.” It becomes one. pure, undiffer- 
enced consciousness.** 
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The world-appcaranos is false I( is mere Maya/ It is 
unreal like the illusory snakt in a rope/ It is as unreal as 
magic elephants* rope-snakes* nriragep dreams, and the like . 1 
It is unreal fas&t), even as dream and magic are unreal/ Both 
external objects and mental modes are unreal {asat) + like the 
illusory snake in s ropc + and the like/ But though the world- 
appearance is unreal, it is not absolutely unreal (alikaj like a 
hare's bora/ or a barren woman's son. They do not come into 
being in reality or through miyS/ The world has not illusory 
reality, liven illusions arc not objectless (uiraspada). They have 
foundation in empirical objects. The illusory snake is existent 
(sat) in the rope, which appears to be u snake owing to avidyi. 
The illusory water ip a mirage is existent (sat) in the sandy 
desert , which appears as w ater in the sun owing to avidyi. The 
rope and the desert are empirical objects/ Illusions are not 
without basis in objects. They are wrong perceptions of empiri¬ 
cal objects. A rope is mistaken for a snake. A nacre is mis¬ 
taken for silver. A post Is mistaken for a person. A desert is 
mistaken for a mirage. The illmuems cannot exist separated 
from the empirical objects, which are their substrates. They 
are unreal (anjta) in comparison with their substrates/ ^uhtarm 
says, "The water in a mirage is unreal (asat). The water we 
use is real (saJj/™ By this h* means that the former is unreal, 
while the latter has empirical reality, but not ontological reality► 
The empirical objects in the world are unreal (asst) in com¬ 
parison with Brahman, which is the only ontological reality. 
They have relative or pragmatic reality (spek^ika aatya). They 
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are objects of empirical knowledge and practical tue.' They 
arc real in comparison with illusory objects, dsitikata does not 
deny tbs empirical reality of tie world, illusory objects arc 
unreal (aorta j. They do not serve practical needs. Empirical 
objects have pragnstic reality. They serve the practical pur- 
poses of life. They have fixed laws » They have relative reality. 
They are real until mok?a is realized. When the jtva realizes 
its identity with Brahman, it is no longer deluded by the 
apparent plurality of the world * But until the intuition of 
Brahman is attained, the objects of practical use, secular and 
religion* activities, have empirical reality . 4 

11 is entirely erroneous to suppose that S&thk&ra treats the 
world u illusory, or as absolutely real. 1 He recognizes the rcla* 
live (apek^ika), empirical, or pragmatic (vyavaliarika) reality 
of the world. He accords more reality to it than to iThrai o "* 
which ate false l an ft a j He accords less reality to it than to 
Brahman, which is tiie only ontological reality. Illusions ate 
more real than ideas of absolutely unreal things like hare’s 
horns, since they subsist in empirical objects. They are not 
without foundation in reality (airaspada), The world-appeal 
ance is fake (mitliya) in comparison with Brahman. Just as 
illusions subsist in empirical objects, which arc their reality, so 
„i£ world-appearance subsists in Brahman, which is its reality. 
Brahman is the substratum (adhitfhanai of the world-appearance 
i *a rvakaljatnasitada) . 4 

Dtumn^raiulbvamidni recognizes three grades of realitv : m onto* 
logica! Ital.ty (pSraiaJtUiika mu,. <21 empiticnl reality fvyivabtnka 
attfil nad f3) illusory reality (prfttibttlsOu vatlSK Jtrr.hiiJan is the emto- 
n g reality. The world in *psct and time, and 'ulijecl !» causality 
teahty. The jlm sod If vara ulso nre empirical 
reel) ties. nitisimw. dreams, rad the like arc ill usury exi*teo«s. The 
spoticMernprtfiS world subject to carnality if, „<* an ’cmiologiciil reality 
nnT rr ,raa "- R l* an illusion of the empirical self. It is real 
T ^ f yt ?‘ e *’ eq fnt ° *** i* 1 ™ 5 - It is a emtiaa of Kun oat of his 
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^amkiirn elaborates Gftujap^lrt 1 ^ arguments lor the fabdty 
nf the empirical objects from the ontological standpoint; (1} All 
objects of waking perceptions and (kcam-cognition* are known 
(tfpsya), Whatever are known* are unreal, like objects of dream* 
cognitionsCogmiability id|%fltva) and falsity fosatyatva? are 
common to objects of wa king perceptions and dregin-cognition*. 
What arc kisoivn, are [products of uvidya. 1 &utikara agrees with 
Gaud^l^da that the objects of knowledge (djiraJ have no tauto¬ 
logical reality. Only Brahman* the eternal subject-objectless 
ccmsdou&ness the nntclogia&l reality, H-tit he differs from 
joj holding that waking perceptions arc dissimilar 
to drtaffl-COgiuturns. since lilt latter arc contradicted by waking 
perceptions while tilt former are not contradicted- 1 Gaud^jwida 
tends towards subjectivism, though he is an absolutist, but 
riariikarji is imcampromisLog in his anti-subjectivism, He re¬ 
futes Vijn5navfldii* and establishes the empirical reality of 
external objects of waking perceptions. \Z\ The objects of 
waking perceptions are unreal, since they do not exist in the 
beginning and at the end, like the illusory objects 1 Ail thing- 
with origin and destruction arc false appearance?, They are 
unreal, hut apfjear to be teal/ The real is eternaL Plalo aba 
is of the saute view, Objecls of waking perception-. art* unreal 
like object of dreani-cognitioiLS dace both have origin and 
end, and both serve practical ends. Even in dreams persons 
feel the satls&Ctkm of eating and drinking, 4 The non-eternal 
arc unreal. (3j Just as the object of dream*, illusions, and 
reveries appear to be real* though they are unreal, so the world 
infected with duality and plurality appears to he real, though 
it is metaphysically mired / This argument is common to the 
YotfScaras. Nagirjuna, Goudop&ds, and ^aritkara. But Saiisknra 
recogiuaes different de^rcc.^ of reality. BraJiumn ss the ontologi¬ 
cal reality The world, jtvs*, md Isvitm huve empirical reality. 
Dreoms. illusions* and reverie have illusory reality- They are 
unreal runttoi £mtn the empirical standpoint, Hare's hems, 
Ikutch woman** sons, and the like are absolutely unreal lalika) 
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Tbcy have not ivea illusory reality. Saipkara utvrr 
tbe pragmatic or relative reality of the empirical objects of the 
world, Nigixjont also recognizes three degrees of reality . 
ill Ontological reality {pSremdrtha satyni ; (2) empirical reality 
(takasariivyri) ; and (3) illusory reality (alofcgsaihf|til (4| What 
is iikvays present p is real. Brahman, the? eternal consciousness, 
is never absent. It is eternally present evcryvvh&fiiL 1 Hut the 
world is created and dissolved. So it Ls unreal. The eternal 
being is real. The noo-etetnal world is unreal. [5i Brahman U 
real, since it never Loses its essential nature. Ii is nm'bunging 
and immutable." The world is unreal, since it ii diuik^c^ble 
and mutable, [6) Brahimm h Liou-spatinh non-temporal, and 
non-cLi llt ai It; is not limited in space. It i^ not Limited in lime. 

It it not subject to causality. Therefore it has ontological 
reality. The world, on the other hared, is spatio-temporal and 
determined by causality. It is limited in time and space. It 
the ***&* of ^ bttv of causality. Time, space, and causality 
ar c ./nipirical categories, They are not metaphysically real. 
So the world h unreal. Brahman Is the whole reality, ft is 
not limited in space. If it were so limited, it would ber corporeal, 
with origin and end, subsisting m another utitity, composed of 
parts, non-eternal, and producedBut Brahman is incorporeal, 
unborn, impedsliabk. self^subsistent, partlcss, eternal, and un¬ 
caused. The world, on the other baud, is corporeal, bom,, 
perishable, dependent on Brahman, composed of parts, non- 
eternal, and caused. So it has no ontological reality. Brahmas 
transcends the past, the present, and the future. It is not 
limited by time. 4 So it is metaphysically real. But the world 
is iimUcd by time. So it has no ontological reality. Brahman 
Tran blends cause and effect. So it is real. But empirical objects 
J* and «***• So they have no ontological reality* 

J®, n ’ s uncaused fajati. aja}. Empirical objects are caused ; 
then cassation is due to avidya. 1 (7) Imperishable Hrahitwn 
fcn..wo by high er knowledge (pari vidyaj is real. The perish- 
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world, the object of lower or empirical knowledge fnpara 
vidydb and the abode of fruits of serious, is unreal (anf ts) . li 
has relative or empirical reality (ipek^ika satya) Ak^arn 
Brahman* the source of the world* is real, while the world is 
unreal/ Modifications (vikam) are objects of empirics] know* 
ledge. So they are unreal ( nnj tn)/ 

The whole world B fflfas fe b in Brahman. It b the substratum 
^aspnda) of die world-appearance. even as a rope is the sub* 
stratum of the illusion of a snake. 1 It is the Self of all jivas. 
it is the reality of formed and formless things. They cannot 
exbi apart from St/ - All beings subsist in the eternal conscious- 
nnh-t. which is real, while the beings subsisting in Brahman are 
unreal. 1 Brahman alone is true. All its apparent modifjcations 
are fake/ That js the essence of a thing which does mot depend 
upon any other thing. It is its reality (Littva). That is not the 
essence of a thing which depends u]*Jti some other tiling, since 
it does not exist in its absence. The essence of a thing consist* 
\n its immutability {avikriya), since it doea not depend u]Hjn 
another thing. 7 So the essence ftattvs) of empirical things is 
Brahman. Their mutation:- are unreal appearances The world 
t>f mutations is unreal (inrla) It is nothing but Brahman. 

! here is no reality called ihe world other than Brahman/ 

There is causation in the world of empirics! objects. But 
there is no causation In Brahman, the ontological reality. There 
is ontological non-difference of the empirical world from in¬ 
determinate Brahman. There «s causation in the world of empiri¬ 
cal objects. Empirical causation is mutation, modification* or 
irrmsfonnation (pari^aum). The world Is the modification or 
c volute &£ mayij power of LSvara, Isv.tra, determinate Brahman, 
is the material cause and the efficient cause of the world H because 
he is an appearance of Brahman But there is n on -difference 
fabhedn) between indeterminate Brahman and the empirical 
world. Ontological non-difference is the truth of empirical 
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causation. The world is the appearance (vivartsj of indeter¬ 
minate Brahman. It is not its modification. It is the ground 
(adhi${hnna) of the world-appearance. Samkara advocates 
Vivartavada from the ontological standpoint, and PorigSmavado 
from the empirical standpoint. 

An effect does not exist apart from its cause. It unreal. 1 
Gold ornaments are non-difereut from gold But gold is not 
of the nature of gold ornaments. Earthen vessels are nort* 
different from earth. But earth is not of the nature of earthen 
vessels. Though effect and cause are non-different front each 
other, the effect partakes of the nature of the cause, but the 
cause does not partake of the nature of the effect - The effect 
is n on-different from the caune. The entire world is an effect 
or appearance of Brahman, So it is nou-differenL from 
Brahman, The world is the effect or appearance. Tadetenniniitc- 
Brahman is its cause or ground. So the wot Id-appearance is 
ontologi tally non-different from indeterminate Brahman. The 
aggregate of empirical objects, which are appearances of in¬ 
determinate Brahman, cannot exist apart front Brahman. The 
world-appearance cannot exist apart from Brahman, its ground 
and reality. It has only empirical reality. Its ontological reality 
is Brahman/ 

Creation is real from the empirical standpoint. It i* un- 
real from the ontological standpoint. Texts relating to creation 
of the world by Brahman aim at proving its non-difference 
(abhtdaj from, or identity fekntva) with. Brahman.* The 
differences in the world are not due to creation. They are 
products of avidya. They are names and forms, They 1 are 
empirical appearances. Creation is not oatologically real.' A 
thing composed of parts is modified into a different thing owing 
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to mutation of its parts, Earth is modified into‘vessels. But 
one, uncaused* partlesa Brahman cannot be modified into the 
manifold objects of the world. One immutable Brahman 
appears to be the multi form world owing to mayl, It does net 
really become the manifold world, * 1 * * 4 Brahman is eternal anti 
imrntitable, It ha* neither cause nor effect. 1 There h no 
causal relation from the ontological standpoint.* 

External objects are subjective ideas according to the Yoga’ 
ciras. Tliey are objective entities which are empirically re*l H 
but ontologi tally unreal according to £arhknra He is not a 
subjective idealist,* Haifikara agrees with Vnsnbandhu that 
Brahman or pure, eternal consciousness is the ontological real¬ 
ity* and that subjects and objects are creations of avidyt. But 
Sariikara differ from Ysisubandhn tn holding that one Brahman 
appears to be mane fold subjects and objects owing to ay-idyl, 
while Vasubandtm holds that subject-cognitions and object- 
cognitions sre transformations of one # pure, eterruil con^doiU' 
ness tvijaaptiuiatrataT. 

Gandapacia says, M The multiple objects of the world are 
not real ns Brahman ; they at* not real in themselves. They 
are neither different nor non-differcnt from B rahma a 11 1 
Samkara says,. Si Thz empirical world Joes not appear to be 
different fmm Brahman. w bm it is known in its real nature 
to be one Brahman T even a_s the illusory -uaku does not appear 
to be different from a rope* when it is known tu l>e a top*?. 
The empirical objects are not non-different from one another, 
and from Brahman, since they arc unreal* 1 .* They arc con¬ 
structions of mlyi or avidya It is the absence of the know¬ 
ledge of Brahman It is destroyed by the intuition of 
Brahman .* Liberated persons do not perceive external objects 
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different from Brahman because they are not deluded by 
false knowledge. * 1 Those, wl IP Inive realized their identity with 
Brahman, do not apprehend the distinction of agents, actions p 
and fruits. They know the identity of the ontological reality 
They apprehend plurality a$ a mere construed on of false know¬ 
ledge. Right knowledge of identity dispels false knowledge 
of plurality. 1 Bm until die right knowledge of identity of 
Brahman dawns, knowledge of faUity of the world-appearance 
with the distinction of knowers* knowledge, and known objects, 
docs not arise. So the empirical objects of the world are known 
to lie real in our -secular and religious life until their identity 
with Brahman Es known. Therefore the world-appearance has 
empirical reality/ The difference between empirical truth and 
falsehood remains intact until the identity of Brahman U 
realised. The moral and religion*, life also remains unaffected- 
Morality and religion have empirical truth. They ; ire not 
nn nulled. * 

P iitl ll diLa rath t Mi£ra rris-cirts she fcdvatla Vcd3ntlafl doctrine of 
falsity of the wwld'appMrDBct The world i& said to he the apptitnuu^ 
of Brahman, The woFlcl^ppearimce is not non-existent In-sat), ^ince \t 
i* tur lLL. i]Sy perceived. Perception cannot be aubfated by sdpmral Te*u- 
nifinv Perception h ntron^sr him inference, Testimony^ and the other 
prnnittrp> r l[ niny lie irgutd that the wrttld-nppeainnqe is not nra- 
existent EnsaL)* ituce ii is, ptrreLvod. nor that it is ontological]* existent 
isisij, ahice it is satiated by %Jie knowledge of Brahman, but that it. 15 
mdebmMe fimirvicanly^), This argument Lh wrong What is other than 
the exiJUBtt ii □miH'xistenT If tlir irarM-appttLTafiiX: is not ejcbtmt, 
it msb?t be nun-tx’Htent. If it is not non-exfatent, it most be existent 
Thu exhbent and the non-exts-teral are tuntradjetory terms. There ia 
no intermediate possibility between them. Xi may be argued that whmt 
is never known, tot example, hare's ii non-rxsitent, Ltml wl^t 

is known, bwt not sabluled is existent, for erampk, Brahman, hut that 
ntmi eh known, hu: fitthlnted, for example, the wqrld^ippcarasccx cannot 


* Na hi mttkianitm IjhiJlntidaHiauAhhAve -lUiLivvattfilcto laJijo’flrtht 
Hpatiibhyate. J&fd, *t. 25 , 

1 Darfoati braJira A t ntu Lvadiur^innih prats itamnstnsyia kriynkilfaka^ 
vr.wdlara* 7 * abhavam. Ekntyam evaikaih pAramarthb 
fc,dEEI _ ckeisyttl, m ’thyi-jjaiinnvsjrmt-hiia&Ca ninSmm. HkalvajlEanell* 
n^wtrnjs^nani SJKjmtdyate. SBS. P ii. 14, 

_ * \ fivnddhi ns ^iy.itmaikatvapratipntti^. pramune-prameya- 

phaLi-Eaks^iefn ryaviMrt^q -mriabndiirthir n a kaaysm d ntpsdyate, 
rn&Di.iE prig bmhmMmatSprahodhiid cl pa ban nab Sarro lankiki) Vfiiduki 
SBS.p ii, L 14 

'^'yktuuak sorrafc salyonrtnvTavaMro Luxikiko 

l&SrST S 2 ^ t 11 H ^ R F ***** : Th * V ' C ** nU °* &***•*■ 
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* |C "Indeed ensieai or BowftHtjit Tlij* * irpmirai U istonj;. Wbiil 
ia iuti»c, feat ■sabirtlsd, lor exatiijile, illaatana, i; fion-ensrem. Tbffc 
IB M ttlffetetld* Ititweru hare's bunid And a tetrnge. If the woriil- 
appearance ts snblated, it is iwr.tiistnn, bat not indc final >!?. Bat it 
ss »nhljled by the knowledge of Bratumn durinp empirical life, the 
liberated person also ranote have Mbktijig knowledge, <.inoe his dhih 
of knowledge (lave beeti destroyed, and no ktinwlEdce 'am arise Aviibaat 
flit senses. He cannot iiave recollection, since 0 U kb inipressuwis Lava 
b«H destroyed. Sn perception <jf the world cannot be tabid ted So 
the watld-appeariac* is not lalse. j 


22- Space, Time, and Causality 

Brahman is non-spatial, non-temporal, and acn-GUBaJ. 
The empirical world is spatial, temporal, and determined by 
causality. Space, rime, and causality are categories of tunpiri- 
cnl knowledge. They imply plurality which is a construction 
of amdya. Avidyi is empirical knowledge.’ Space implies eo- 
existence of a plurality of object/ Time implies succession 
of a plurality of events Causation implies sequence of causes 
■md effects. The space-time-cause world is an object of empiri¬ 
cal knowledge (aparS vidyi). Jt is not an object of higher 
knowledge (pari ridyij. Only Brahman is known by right 
intuition (samyak dariinal Space, time, and causality have 
empirical reality. They have no ontological renlitv Thev 
apply to empirical objects. They do not apply to Brahman, 
which transcends them.* 

Brahman is one, unnamed, indivisible, partless, and devoid 
of inside and outside. It is therefore non-spatial.* Empirical 
objects are many, caused, divisible, composed of parts, and 
have inside and outside. They are therefore rpatial Brahman 
has nothing prior or posterior to it* It is eternal. It is always 
present. It transcends the past, the present, and the future. 
It is above temporal sequence. It is non-temporal or timeless * 
But empirical objects are limited in time. Brahman is an- 
caused faja). It transcends cause and effect.* But empirical 


‘ SB., pp. 3t)-t3. 4 SB.. Mint), E it « 

inyonymprif icchedjn trim, Ibid, it |4 

*SB *Ttnd K,, fir. 2. Lft, 20. 24, 27. 38; iv. H, 22, 


rip., it 2. It Eatha rip . i. 2. 4 H 
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objects art produced by Lhdr causes P and produce effects. 
Whatever is limited in space, is limited in time, and produced 
bv a cause. Therefore empirical objects are spatial, tempers! . 
and caused, J 

There is no causality from the ontological standpoint. 
Brahman is the ontological reality. It is nut subject to causality. 
It is neither a effuse nor an effect. Erahmun is the cause 
{kampa] o! the world-appearance in the sense that it is its 
ground (adbiftblnaH or substrate iasraya). Causati op implies 
dLstiiictiqn of cause and effect, Lfcteii lemfK>ral sequence, and 
modification of cause into effect, Btst Braliman is distinction- 
less, non-temporal, and immutable. So Brahman is not a cause 
in the.- empirical sense. Brahman is the substratum (ispadal 
of the world-appeoxunce, even as a rope b the substratum of an 
illusory snake. Brahman b not transformed into the world. 
It is unchangeable and unmodiiiabk- The world is an appear¬ 
ance (vivarta) of iudetenninate Brahman. It is non-differ cut 
(anauyol from it. It is identical with it in reality. Identity 
is the truth of causality, which has only empirical reality. 

Though Sariifcara Jenie# fau.^lity f?oiD the ontoloTricnt sundp-sml, 
bt dots not deny it Inna the empirical standpoint, lit ^Ivocikie* * Snt- 
ItlTjJivada or pfe«biEJ3CE of tin; effect in its cans*. He criticize die 
NyAyo-V^ilesitj* doctrine of Ai4tkfl0avtda or Aranibtwvida, 

thefc on effect i& a new begiiiiiii^ iLUEuiilsb), und that ii t U*+ 
TPOt pre-exiv. in its cau'tc h spring* from st4 cnalerial CflSJic, and *u\<- 
>\»X\ in It in the relation tif mlieftnce j^anifOTffTai. The effect (r£.. curds i 
h ditf^reni from its cau. 5 t milk! It in E'ne caaet 

Sadikam ergnes Ui.lt an tffcct must pre-exist in ill cause* und Unt If !- 
doer not jitr-enst in it, it com aerer nritc frtrns it. Oil CQHUnt he 
ptti&Std ml of fidtuL It can lx ptEiwd Ofll of oil-teeJ* only. Lecan&e 
it jitwJEi5ia tn them So the cffeci pretrists Ln Its cause as dc j - t 
dilter-ent from tt print to ?i» pradneisOH,, and it h rb-niiidcrtut fnrra it* 
cjfl-.-e »lter its preduction,* The effect Is =n(d to be m-n-c*!" lent iu 
CaiL^c, Ix^ianic it tXl&te in AH fUUPiailfeot i ivyaletSii! of uiideveloped 
condition in its cause, and ljeetKues manifest ivyakrtm or developed eil 
the fftttti* of Ihf effect p Tlie rijfci jircnuisis in 115 cict^ OS nfiti-diS- 
firrejil from it, i;tiw:e panimLir effects spring from purtlett^P cAttses. 
Cnrdfl spring from milk Jart spring from curtti. Gi>tdcn orTEiimcnia 
•pring horn gold. Curd* do OOt rprtlig from earth, Jut* do not spring 
fniiti milk. It the effort did not pre-exist lea i vj cause h then may effec! 
woulil '.pFiiu: fmnji any can..-<«. And dieie w^ald Ise no rfsfrictv.'it of 

Eiic prefrcMnirnifr vijin Ljhniadi, tadaDtirud drtiaitt. 

^iso,, a:, 2. 41 

* SB&,, H. t. Iff. » sbS., iL L J?. 
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fi£* ^ cti * #% «»«*■ U ,1 cause hud no distioreivcn** 
- tt!CD *"*' alnfle ^TiiOd product Any c#Kt. If lit effect Were 
la ii» cottie prior to is., induction. the* ita 
‘discommon 1<J * 1J «««•, »ny <Cm wxmld , priue f ruut « n> 

If it » (used by the Mf^VniMb ,ho. Ilioapb no^xistw^ of ^ 
pnor t- production u cu mow to nil enue*. a specific enti-r- has 
i tjxofe I*** i.idJaja) l0 pro.Jnot „ specific efiect, U« ea Sathkara 
wsrues tlul rt undermines the dL'ctxine of A«!karr<ivadi 3 . ami oubluhi:-. 
the doomne Of Sttk&JlrfdiL He efi«t preexist* *n :t S cans, in «j lF 
form of a a^afie [«?&»*. tikto. Pow*r » tu* diflerem iron, 

tut emu*. Nor is it non-eatiatwit. It it the essence the cause, The 

! C * lLr e% ™“ , ? lJ,t ciaf ^ !»««■ Caere] peer fe [dentil 
mtfa the cause. The rifrei is tdenlicdI with the ciuisal power-’ Portlier 
the effect dues not inhere in it;, juatcriuJ cause, sin« inherence r^siu- 

'* yu ! ,It - w ** a m "*= “d '**-% dietuict from each other, w„w!d recite 
enodier .nhereuce m relate its*if to the ™. tmd *, 1(n l( > 

ennt * llI f *" * Lrtat ’ Cau ^‘ *"'l inherence M independent 

entitle* : rtmetee it must pc*>i an infinite «ri« of inherences to 
rtdau iom and eSect to tsch other. This infinite regret i.iniiv^thij 
can he aro.du.l, ,r etientiiil identity rtSdfit. uto) rf die rffec, „j,|, ita 

*T? '* ? U 1 '’ tTe " rt cause and erf«i would be 

rook ed front rodi other, and remtd not be related to eatb other. Further 

Khrdier the rQect, which id a ™hoIc t lists i» each port of its iiuLeridi 

viiase entirely «r partially ii omotelii^ibfe. If inherence itself 
id ?elute the effect to as cuiue, then junction nlsu would relate *j, fl 
two things .conjoined without the aid of inherencr. Pat the Vui£«ife 
.nmiitoins that cnnjnnctkm u a .juniitj rcuaa) of lie conjoined thin.-, 
wh:di la rebittvJ to them ihras-iib taherniEe, Boi Samiura dfitic* t±ic 
rck,lllD i*hm*xx i^tureeii a ^Jrsv>a) unJ its q M lity fm™) 

nod admits eisentUl identil? (tfUlMmyai tbEnn If tike 

"w* in its entire bifane sk prtKlDcdbn, hi iinxlnctie^ by ma 

»0Bkt be rMainetcii Pi^dmctioq i a a a ani H anti ^ pntsqpp*^ 
“ r - ortire u « £±rt - iti igent la inoou^mibk, 1/ prodit^ 

non is iwtfi id be the relation r?t Iht effect to it, ( W w cur the 

eBflct be r rlfrimt to the exutEqc ^nse? Two cjc^Cini thing* 
^in£y am be related lo e^ch Mher. An eiytent thingf aiad a n<xa-c 3 caBCent 
?hm 5 cannot be related io each attar, dutt the btlsr is a noa^ncitv 
The tfien mnst be exi«teat to Ik rcbiLe:! to ili cuttie.' Ji in QV L ’ c 
lhal u ti3 * effect pro«i5to in iu catjsc h the w-ti T lt> of da c ajf-at 
would be nmaeceatorj. &uhk^:?, repSie^ that the uctivity ol the egrem 
amtngci the iaaieriai bno iht mtm of effect Oil pre-cairt* tn 

bm pot in the farm of oil. A person pre^e* oO on: -ff itaiu 
IJJL- ellfh-i ppfrw^ts hi iti entire tn a pntecttal cmuliiwn. It ia made 
actQiiJ by iht Jjcttvity of an nj?e?rt An mzrolkij doth pre-exists In 
rolled cloth- An a^ent^ Klivtiy m-fujy nn&dik the rolled cb>th p and 

Mmahbfit* 4tks Li, Laitr^ Itrtiahhataih ItlrjMn, SBS 
4 Op, Th e SaihkhT.i 
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mod* * it otK.’ An effect is, therefore, a manifr*imios» <* *« 

L pre-^cung id its rause. It is an of the csu^l ^r. 

In which it is dammat, A ohm is the unman cfuit cocditwu of 
effect. The effect is the manifest condition of na »nse. Tk ^» . 

efie« » nmt-diffment from, or WentM » .w flVj* W- 

Further, if the effect were ano-cxistem in its vaiirt, the fl lr '_ r 
agent would be Objectless, since a non-entity 1,8 

hundred strokes of a swotd cannot cut the ether. The age .» - 

rannot be said m net on the material i*ttsc. ?m« ectina ou eat b 

cannot produce another thing. A pmler cantrnt make a goW pot 
(Ur with » staff and a wheel. If the effect be «t«l to be e *S«*“ 
pnwci tfttilaja) .»f the material cause itself, then rt pre-exist*«*. 
«w ■**“** production in this form Cnrda t**-c *»*‘™ „ 

P^t^tiai condition; when it takes the form of cords, Jt - 
effect. The effect is D*vtl t.on-diff«em bom its «»£■* mot a*e 
srradnally unloltb iteell seeccssively as a s<an« of ?“***'., T® _ 

continues in the effect. Tlins the ^il mm^wenre * 

the effect from its cause am known from the cense.* lasers, the on 
of .he world, exist. in *» »i«* The world .iso, the effect or crcstmo 
of Kram, exists in ail times. Being is mte. So the effect, 0* 
is non -different from the caose. «eara Its being u the befflg • 

Sadikara advocates SatklrysTida in the form oi Viwurtartdh. The £ uect 
it the appearance ivJ™w) of die can*. The the tnect w 

unreal. GtfpLa call the doctrine S*t£ftfflG*vfia a. 

Samkam elaborates Gau^apMa* arguments to prove that 
causality b an empirical category applicable to finite objects, 
anti that it is, jjiapplieabk to Brahman, which is beyond caiiS-tl 
relation. Causation implies change. Change is mutation- 
Mutation is becoming different or alteration- Alteration 15 
possible in the empirical world of finite thingsBut one. non- 
dual Brahman cannot be different from itself. It ts change - 
less and immutable. It can only appear to be different irom 
itself. One appears to be many. It never becomes many 
But'how it appears to be many is inexplicable ro3.ya. Brahman 
is Uxe reality of the world-appearance. It is tbe ground of 
the 1 spilic-tSQponil, cnusality-bourd world of tilths and tonus-*- 


1 SB8-y 1L 1, 19. 1 Cp The SaiitkJfjTi. 

* KSnrtsv* kirjji.Vl nnanyarrain. EBS- r li._L tV 

1 KiryasVa pilgstpatte^ snttaam annuli vwtea taiMjjM 
SBS. P iL I. "I 8 u 

* YnlM ca kij?gam hTfllunj. fcalejn $aitf£m n* 

r™h karyATii wpl iagi! ins« fc&ksn 5«ttT^iis na Tjuldatcaiali. Ekana ^ 
pima^ Rnlf¥ftra^ Ato'^rticnoy^tviUll kar*ij.at k&ryasyft, SBS. „ Vi. I. 10 

* HIP,, i, p. 4BS E : Tk* Sy*itm. of (hi PfdAnte* jip 3S0- 

Cp. Indian FMknophv, V Q i. tt, pp. 

T SE. h Tiiiti tJp- K u ft. 
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All mutations axe differentiations of names and forms. 
Brahman is different from them Even names and form 
cannot exist apart from it. Thus the worJd-appesranot 
subsists in Brahman. 1 * * 4 Space, time, aad causality cannot be 
applied to Brahman." 

eilfinkhfl criticizes thl! Njlji definition of cause as the unem.itf t 
"ovarisMc, and immediate .intern Sent of an event, nr *4 an aggregate of 
conditions. An antecedent cannot be a causa n It were so, ;m Ai? 
wnutd be the cause of moke in ft ■ta&hcmta.u’s houses Time it Otic. El 
itocft nm uiit in time Time being mw^ there can Ik no nnrecedettfe 
uni sequence. But it mac be xrRurd that though time t* cute, it ia 
11mmfo.1t tbrtngli its adjunct tupMbii in the farm of change* or 
ptvunoentna r and ihvrcfore there can bt nmecedenee and sequence. But 
this terf BtttcpI involves vickrtt* tiritte* Antecedence and sequent* of real 
lime depends upon antecedettee and -equence of phenomena p antece¬ 
dence and irquenffl of phtpoippnj d^Htdl upon antecedence enf 
<eqtiiince of real time Then a cans* ia said to be on invariable ante¬ 
cedent Whol k an invariable antecedent^ If it mean* that li being 
always prt^ent, the dfeet k pweiH, then .to 4^ being always prci-mt 
hi a washermans Itaa.Be, it maid be ihe cane of unokc. U It tnemra 
That it is an antecedent which does net depend upon other condition 1 
(liyi^a tllirtrfHt )> iJitn the space OCCUpi*) hy an mss Ik-ih£ in ante¬ 
cedent, it would he iht came of j moke* If ii mean* -HI anlrcricrtt 
that centrilitate* to the production of the efleci. the mbtre of its contri¬ 
bution to the rfihct except its mere aniEwfcntt it nninteUfgibSc. Ante¬ 
cedence U known. Em pTiulutllOtl l- nerw knmra + If the inr iniihio 
■BhdfiQDll means an .lntece-Hnit in ihr. 1 pretence of which the effect 
must come into being t then the see.3 is not the cattle of 0 Sprout, because 
though the Med is present, ihe 1profit may not epridg np r If it ■* -aid 
that a aum# can product an tifect only when it u aided by h* icct^y 
Conditions iFthtk^ . then tht nature of the coufle .m.J iu reie- 

tkm to the anininrr conditions k no: intcUigibte. Again,, the satnc tifecL 
produced by difletum ainui .n diofrftzil time* There U plurality 
rau?f k Then the cause cannot he an invariable antecedent, ic docs 
not mvariahLy |ircdtd:e IflC tifc! If a iptcitie can 1 ^ 1 kuJv*.pa v 1 be 
JiAnl 10 t*c the «-attic -|( apecioc effect {fcSrfWviJfe^q thetl it may be 
nrged that ihe j&t him! uf i'Uj am prince difierent rt^sek. There¬ 
for* the inraryblE ttCfflOt+Teftt cannot be tile CdtlM Tli* tfrfly* ,leiia*-=. 

1 ennfir of collocation of com lit tans iaAxn^il). WbaE it n iw^viUirn J 
Ii 3B eiiher n cahccatiw of romdltiaiu or ^imetfimg in addition m dtens 


1 S'a ca hf 3hiti^ flf,»miiiLajflpi%IiB arlhanEttram wrmbJlav^li. 

earvaayn vikimjcitiiyE Mfflju^;4bb^ia fen vjik|t«hrit- Klmrtpdvordpi 
nirralunam niroAlmAuh na brailo'inffttrt fiambhftOti. SBS , : ",1 IE 

■ Kft defa bl1 i dM l fl»ttM#.f0 gab piramatnmnat! kttlpayilnm (akvate 
SBS.„ ir. 3, 34 Diffdeiak^ladibhcdainnvath brahttu. SB. r Ch l r t- win 
1 l SB,, Tail. Uy > *■- 1 1 Dr- fcp., si 4. 12 

4 Cp. Hume. 
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Ou lit Gn,t ricw, tile efi«l tt ialil h* product >! by the ^divirlnut ct-c- 
■di tin 115 bebg fecnUereil ::i the »orkl, Ou ilte ^XDnd vkrtit, ^niiethiuK 
in addition Im the Conditions is either eternal or tJOtt’eM^rniL If iE Js 
eternal,, ihc eicrt wutild always. bt pr&'tnted. If it 3i non-ctfiniil, sic 
individual OQnittitJiii. Uib g i±* caks*. and hdnff always presstt, 1 the 
won'il jI way's be produced. The collocstiMi i^maEpi) hr 

tv be ifie kis- activity ivjfp 3 rj] of the cotidiumi ismi&liBSdir 
preceding the production o£ the chect, beeflus? tv be ijt'M 41IE (lit coodi* 
imm siidivHjEmily or collectively ciiu^c the activity 19 hm fctdll^ibk 
- unlit 1 -, if lhe conditions in? active before activity comes into E*etH£h 
siiCB atl infefe ierie* of activities Would be required to rebte them to 
the sctivfty whkli pr&kcci the effect. If the condition w iuactm 
before activity e^uita into being, ihcy nuy pmfucc the eSec; directly 
^viLhottt Q1-5E piodnciujL! the activity, If (he tm^il activity toetf b» 
..c^ruv Cvyiptrtj More it produce the eifect, then there iriil be 
uihiLite regret. If it hu tto inactivity before H prod aces the effect. the 
inactive coaditionfi tW^lv^ may iinxlttc* the effect whhmii iht in- 



23. Crzati&n 




THK ADVAITA VEDANTA OF SAM KARA &47 

from Isvara, When it is destroyed, it remains in tire farm of 
seed'fioteiitinlities of muui> anti forms, non-distinct from may a, 
the poivcr of LSvara, * 1 The world is noa-diffcrent from Lsvara, 
It exists in an effect stale (Mryavasthii) after creation. Ii 
exists in a causal state Ikara$avsstli3} after dissolution. It is 
tiie sphere of moral and religions lifer* livara creates empirical 
object for the enjoyments, and sufferings of the individual 
selves. He adapts the world (k^etraii to the morel deserts of 
the empirical selu:- ik^tiajiia. 1 . It is the abode of ibe fruits 
of actions of creature.' * The world is a morel order. Isvara is 
the -Morel Governor. 

Isvare created ether (iifcasai. air. fire, water, and earth in 
due -succession.* Akisia is out, infinite, Lm ponderable, inert, 
and all-pervasive.* jfttiikare rejects the view that Skaia is a 
negative entity, the mere absence of obstruction. It is u posi- 
tive entity, which is inferred from the quality of sound. 1 It is 
not eternal as the Nyaya-Vnisesika maintains, [t is an effect 
(I, rTniya Air is generated from ether ; fire, from oir ; water, 
from hre , and earth, from water 1 Saihfcursi recognuses the 
distinction between tile subtle dements (suk^niahhiita] and the 
CTO'S element* (nmliuhliiilnj like the Sfmikhya. The Upani^ads 
mention the five subtle elements (ta^^la^ral. , Surethara ex¬ 
plains the order of creation thus From mays of Isvara, the 
matrix of unmanifest Ihvyikpta} names and forms, is generated 
the subtle essence oi sound l^bdatimmitra). Tt is the subtle 
element of ether. It has the quality of sound only. The subtle 
element of air is generated from it. Its essence is touch. The 
subtle element of fire is generated from them. Its essence is 
colour. The subtle element of water is generated from them 
Its essence is taste. Tire subtle dement of earth is generate! 
from thou. Its essence is smell. Ether hr* sound. Air has 
sotrad and touch- Fire Ii;;- -ound, touch, and colour. Water 
has taste In addition t«, these Eartt 1ms smell in addition to 
thc^ tiunlitie* Gr.-- eteseflU arc generated from the subtle 
elements hy quint (‘plication 'pafiriknranaF Each tubtic 

1 Sii . Ait. Up., i 2 

’ SB Ait. Up . f ■> BH Uui?4 Up , iil, j . 

1 SliS . i- 3 7 

1 S^aH.h [.-P- W Cp Indian MJJn^rfcv, Vo\ ft c jcqi 

lL *- ^ 2i. p s& 5 J _ a. 3 s-ia 

’ Dp.* it, ft SB. 
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element is divided into half- Each half in divided into Four 
tfiusl parts. Each half of a subtle element is combined .villi . 
of each of the other elements, and thus a gross clttnsnt is 
produced. 

Gross ether=£ ether essence (taumatraj + 4 air essence+± 
fire essence + J water essence + i earth essence. 

Gross airair essence + 4 ether essence + $ fire essence- 1 -4 
water essence-!- i earth essence. 

Gross fire = * fire essence - i ether essence+i air essence*! 
water essence + i earth essence, 

Grps* water = § water essence +! ether essence +! air 

essence “a fire essence + | earth essence. 

Gross earth=! earth essence+i ether tfisence+i air 

essence-!-! -fire essence + ! water essence. 1 

hamkara recognizes triplication (Invftlfarapai mentioned in 
tlie L’pani^ads, Triplication is the comliinjitiou of the three 
subtle essences «f earth, water, and fire. Ether and air cannot 
combine with the oilier elements, 1 Gross fire"! fire essence + i 
water essence ** ! earth L-isence, Gross water = J water essence -r f 
fire essence-! earth essence. Gross earth earth essence - } 

nrc essence-r | water essence- Thus the K ross elements (maha- 
bhuta) arc compounds of the subtle elements Isuh^uahhula) 

1 he Sukhum Bhutas are forjrj^ nf homoguueous and coutiniV 
(JUS matter, without any atomicity of structure ; the MaMhhums 
-ire composite ; but even these arc regarded as continuous, and 
without any atomic stiticturc. The Vedanta apeak* of Apu not 
as an ultimate indivisible discrete constituent of matter, lint 
“ tLt * sl!Jslle st conceivable quantum of matter”- Gross ether has 
manifest soutitl ; gross an, sound and touch ; gross fixe, sound, 
loach, and heat and light ; gross water, taste in addition to 
this* 1 1 utilities ; ami geos* earth, smtll in addition to these * 
ij'“ r:l ^esc -walities to the subtle elements. Sadfl- 

uaaf a asenhes them to the gross elements, The subtle elements 
lJ05Sei " ,hem in an unmanifest condition. The gross elctnjtuts 
^ 11 n,ani ^ t ^"dition. The gross dements pro- 

_!^ _ C ^gg nt kinds of substances by transformation (pan- 
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g&tnaj, tl MittBi' is constantly undergoing change of 
The gross eiimients produce compounds, which posse&s Like qtuh- 
tifis with the constituents ; of they produce compounds, which 
possess unlike qualities. 1 The cosmic system consisting of the 
fourteen worlds is composed of tile gross elements with the excess 
of tamos in various Eottm of integration and disintegration * 
Is vara himself crates the subtle and gross element* out of his 
mayi by volition. 4 In dissolution earth becomes water ; water, 
Iits ; fire* j.ir ; air, ikdsa ; and akilso is reabsorbed in Tsvara^ 
mayfi,® 

The physical organism is made of aJl the five gross elements. 
It is the gross foody jsthuta sari raj. Its different constituent 
form different parts of the body. The chief prana, the cosmic 
life, which is the energy inherent in all natural forces, it a 
creation of Isyara. The pmpa i* the energy inherent in the 
physical organ ism. It Is neither put nor activity of the sense - 
organs. The organs qf knowledge and the organs of action 
cannot produce the vital force of the organism as the Samkhya 
holds. Life is a subtle physical force (adhyatmav&yigj per¬ 
vading tb* organism It is prior to the senses , and regulates 
the development of the organism. 1 It is subtle (a$g) and per¬ 
vades the foody. T There arc five vital forces, prtpa, updna, 
vyfiiia. udana h and sajnlna. Pr&na resides at the nasal cavity ; 
it regulates baps rati on and expiration. A pan a resides at the 
anus ; it helps evacuation Vyina pervades the foody ; it 
sustains the whole organism Udimi resides at the throat # it 
has upward movement Samana resides at the navel : it digests 
and assimilates frk>d end drink. The five vital forces arise from 
the live subtle elements collectively with the excess of rajas.* 
The five organs of knowledge; (jmtaendriyaL cars, kin. eyes, 
tongue, and nose arise from the five subtle elements individually 
with the excess of Mttva* which manifest objects. The five 
organs of action (karmendriyal, vocal organ, hands, feet, ex¬ 
cretive organ, and generative organ arise from the subtle 
elements individually with the excess of rajas, whose function 
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is activity. 1 The external sense-organa arc physical ibbautikni. 
There are four kinds of gross bodies, uterine (jarayujaj, t.g. r 
hunmn and animal bodies; bom of eggs (apfinjuj, t.g., bodies 
of birds and reptiles ; born of moisture (svetiajal, t.g., bodies 
of bugs and mosquitoes, and plant bodies (ndbhijjar. Plants 
have souls (k^tnjca). They are capable of suffering. They 
suffer the fruits of their demerits with their bodies.* Animals 
have no intelligence ; they are miserable. Men have intelli¬ 
gence and will ; they are partly happy and partly miserable, 
Gods are happy ; they have greater knots ledge and power.* 

Manas, buddhi, aliariiksja, and citta ore the internal organs. 
Assimilation (sariikaipa) and discrimination (vikalpa) are the 
functions of mauas. Determination (ni&aya) is the function 
of buddhi. Self-sense (abUiinanuJ is the function of abiinikara. 
Recollection (anusaiidhiina) is the function of citta.* The 
internal organs also are physical ; tliey arise from the five subtle 
element* collectively with the excess of sattva. 1 The subtle 
body (suk^nu sari raj is composed of the five organs of know¬ 
ledge, the five organs qf action, the five vital forces, and manns 
and buddhi. Citta and ahamkara are included m mano* and 
buddhi. The subtle body is made of the five subtle elements. 
It dings to the jiva till it attains liberation. It helps il trans- 
migntrc from one body to another.* The- causal body fkanmn 
iariral is the cause of the subtle body and the gross body. It 
b the individual nescience fajdann), which is an appearance of 
the eternal consciousness ic3iitanyahlia«a i It is not onlologi- 
etlly existent, since it is destroyed by the knowledge of the 
Ittnan, [t is not ab so l u t el y non-existent, since it is known by 
perception, and capable of fulfilling our practical purposes. 
It is not both existent and non-existent, since it is self-contra¬ 
dictory. It is not different from the Atman, which is the only 
reality, ft is not non -different from it. since it deludes the 
]>va, surd veils its real nature. It is not both different and non- 
ihffcrent from the Atman, since it is self-contradictory, ft is not 
amsible into parts, since it is not an effect. Nor is it indivisible 
«nd parties*, since it is modified into the bo<lv, the senses. 
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maims and buddhi- NTt b it both divisible and indivisible* * 
since it is self-con tmdktary. It is ind e finable (anirvaeaniyab 
It is destroyed by the knowledge of the Identity of tlsc Atman 
with Brahman/ The entire aggregate of effects and organs 
is of the nature of names and forrn^ They are assembled to 
serve the ends of individual selves. r Somkara resolves all 
activity—physical* vital 1 and psychical—into inodes of motion, 
subtle cosmic motion [sarvalokapiLii=pandaJ- J 

Smhknra recognizes the empirical reality of the world. He 
recognises different degrees of reality in it. Though eternal 
and immutable Is vara is one, who is modified into the empiri¬ 
cal world, there are degrees, of reality which manifest his 
powers in different degrees. He b immanent in all living 
creatures. But they can comprehend his powers in different 
degrees owing to different degrees of avidyu perverting their 
minds (cittopadhivtije^ataratainyflT/ The inorganic- organic, 
and psychic worlds are higher and higher stages through which 
Tsvara reveals hia nature. 3 There is a gradual morion of 
knowledge, power, and the like in the series of being- from 
men down to blades, of grass. There i* 4 gradually increasing 
manift^tatit.'L!! oF knowledge, power, and the like in the series 
of beings from men up to Htrapyagatblia * There are different 
degrees of mauifetatioii of bibs in men. gutidhiirvjs, and godv. r 
Though Samksia tecognbe^s different degrees of reality in the 
empirical world, he doe* wot treat ttR-m as ontological!y reeiL 
They have only relative or empirical reality. Tkb important 
point must not be tost sight of. 


HI + Titeokv of Ehowl&txie 

24-. High** Kn&whd&v iPard Vidy&] aitd Lower 
Kn&wltidg# [Apars Vidyd) 

Samkr.^ distinguishes usiween the ipQtological reality usid 
the- empirical reality. The former is known by true knowledge 
rihdya) or higher knowledge (parii vidy;I] The latter h known 
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bf h dse knowledge favidyl} or lower knowledge Upsrci vidyii. 
Brahman is known by higher knowledge, it is trani-eiiipBrical 
subject-objectless consciousness. There is no distinction of the 
knower, the knowledge, and the known in it. It is not con¬ 
ditioned by space, time, and causality, which are empirical 
categories. The spatio-temporal world bound by causality is 
known by lower knowledge. It is known through the tat* 
gories of space, time, and causality by empirical knowledge. 
It involves tile distinction of the knower aud the known. 1 Tnit 
knuw ledge (vidyl) is intuition (auubha, vaj, which is supra - 
intellectual integral experience (jsuxiyag darsana], It is higher 
immediacy. False knowledge tavidju) is discursive, intellectual 
knowledge. It is categorised* empirical, fragmentary know¬ 
ledge Higher knowledge is absolute knowledge of identity 
Lower knowledge is relative and pragmatic knowledge of 
difference/ 1 hough they arv opposed to each other, relative 
knowledge is a step to absolute knowledge. Intellect is a mean* 
to intuition * 

JJfalumm i* the Atman It h the eternal, universal, forni 
ilatiunal knowledge. It is the reality underlying the empirical 
world and the empirical selves It cannot be known by sense- 
perception nqd intellectual knowledge. It can lie known by 
higher knowledge or intuition. Lower knowledge y iii(tdci|uat^ 
to grasp it, 

: ht Atman is the reality fsatyal. The empirical world 
jin."hiding the body, the senses, and the internal organs, which 
i* not-self {tnatmanL is cmtologically unreal (emftal. But ovedyd 
irnrjek the empirical self (jlvaJ to identic the Atman with the 
psychophysical organism. It leads \ 0 confusion (adhySsal ot 
the Atman with the iiot-self t the witness fri^ayinl with the 
kncjwu object (vi$ay&h Confusion consists in stiperimposition 
of ihe not-self ([uinttnnn) on the irnnscendcniftt Self or Annan 1, 
and ^uperimpcifiticfB of the Atman on the not-self/ Avidya i* 
the false kno wledge of the self (Atman) in the uiind-bo.lv aggr*- 
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gate* which b not-scIf/ Vidya is the true knowledge of the 
Atman as distinct from the mind-body aggregate. The Aim an 
is the witness of aJJ. It illumines the internal organ t which is 
the object of sclf-ennsddtmnc^s (atunfipratyaya). It is a known 
object or not-sdf (anattnanj It is superimposed on tile Atman. 
This coafimon ^adhyasa) is false knowledge. It is the cause 
of agency and enjoyment. It is evident to all. It is begitmmg- 
less h endless, and natural 1 ft is endless in the sense, that it 
con dunes till tme knowledge of the Atman is attained. False 
knowledge is destroyed by true knowledge of identity of the 
Atman with Brahman, 1 The Atman or .Brahman is apprehended 
by integral experience,* It cannot be known by empirical 
knowledge. 

"It *& not possible for m id diacsvtt id y tmo relation between ilia 
t^neciEnisnir&ft (dykj and the object* erf fd rival Cense Lous- 

twi* mas: he Bilmitiri ta liavv »mc tin t\ of connection with ike objects 
which it ilbdimts. for had it tun hm *\ Hi ere maid tm may knowledge 
at any time irtespectwc of its connection:* with the objects Uni k ii not 
fw&p[ik to imagine any kind ut lunneetion between cutiidodsEif^ und 
is* " s hjefita f ffif ii ean neither tut ••■ fsathyngai ff-« f inherent!; "" 


25, 5cri£l»raJ (Srttii), fttidicit fTarkaf 

and fniuiJuta [Anubhamal 

Tlit^ knowledge of Brahman is first acquired from the scrip¬ 
ture (sniti)i which is confirmed by reasoning (t&rk&Jj which 
culminates in intuition (annbhava) or integral experience 
(samyagdaf&ma}. The scriptural authority is self-certifying. 
It bears, testimony to the existence of Brahman. Hearing 
farnvnpoj, reflection (mamma), and meditation (nididbyasana) 
lead to intuitive apprehension of Brahman. 4 The scripture must 
be admitted to be the means of knowing Brahman/ Scripture 
reveals the nature of sill objects like a lamp. It is like the 
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omniscient Being, Brahman ot Tsvara Is the cause of iSruti/ 
The identity of the Atman with Brahman cannot be known by 
any other means than the scripture , 1 The knowledge of 
Brahman Ls the result of reflection on the meaning of the scrip¬ 
tural texts regarding: U* It cannot be derived tram inference 
and tite other means of knowledge/ The scripture is authori¬ 
tative because it embodies intuition. Its authoritative^^ h» 
independent of other conditions/ The identity of the Atman 
with Brahmen can be known by intuition due to meditation 
jargajnaixfl ). 1 It apprehended by ydgte intuition/ Thus an 
individual passes from implicit faith in authority to personal 
freedom of reason and intuiticD. The Sruti is authoritative 
because it embodied, intuition of the alfsoluic reality/ 

But Samkara d€jes not abjure reason, Ho subordinates 
reason to the scripture. Hearing (sravayai must be followed 
by reflection (manana), Reflection includes reason (tarka). But 
mere reasoning ungrounded in faith in the scripture cannot lead 
to realisation of the Atman, Reasoning in conformity with the 
scripture h conducive to the intuition of Brahman, and there¬ 
fore should be employed 1 Reason unaided by the scripture 
never leads to absolute truth ; it deludes os/ Inference in 
harmony with the scripture is a valid means of knowledge of 
the ontological reality. Reason must be admitted to be auxiliary 
to the scripture- 1 * In matter- which can lie. known from tbs: 
scripture mu-re reasoning cannot be relied on. Reasoning^ in¬ 
dependent of the scripture depend upon theoretical speculations 
of individuals, since - peculation > are unrestricted and devoid 
of proper foundation / 1 Speculations of a feeble intellect aft 
disproved by those of :.= strong intellect, and these, in their 
turn, are disproved by speculations of a stronger intellect. They 
neveT to rc^t. The profound absolute truth, which leads 
tCj bljcration, cannot be inferred without the authority o£ the 
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scripture/ Scriptural knowledge leads to perfect knowledge. 
It is of one kind, since it is determined by it* * object. Brahmin 
b self-existent and eternal. So the perfect knowledge ol it is 
identical, T But discursive knowledge b never unif orm Rational 
speculations come into conflict with one another. Divergent 
intellectual knowledge cannot yield perfect knowledge (aamyag 
jdana). But the Vedas are eternal. The knowledge produced 
by theta is t he same in all tunes and places. Its validity can¬ 
not be disproved by speculators at any time. So the knowledge 
derived tram the Upiini^ads is perfect knowledge Isamyag 
jflinaju 1 Perfect knowledge culminates in perfect intuition 
■ aamyag darsana,' of Brahman . 1 Reasoning winch follows the 
scripture can prove the existence of conscious Brahman ai 
Uv%r& As the material cause and the efficient cause of the world 
But reasoning cannot prove the existence of [ndeturniittahs 
Brahman, which is inscrutable. It can be known from the scrip¬ 
ture only.* 

The perfect intuition of Brahman b integral experience 
(anubtiava). It is the immediate intuition of Brahman (brahma- 
sak^atkira) r It annuls avidya, and reveals the nature of 
Brahman. It does not depend upon the act of 3 person [i 
depends upon the existence of Brahman, which 15 apprehended 
by it- Brahman reveals itself to intuitional eonsdonsness.* 
Samkara cannot Ixr branded as a subjectivist. He make* know¬ 
ledge depend upon its object, which exists in itself. Brahman 
is not an object of activity. The scripture does not prove it to 
be an object. Scriptural knowledge annuls the difference 
imagined by avidyn. It removes the distinction of the knower, 
the known, and knowledge. Brahman is not -in object f but it 
is the inner self,* ftnowdedge of duality depend* upon isttclkvt 
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Intellectual knowledge involve* the distinction of subject and 
object. Brahman is one and non-dual It b known by perfect 
intuition. Intuition is the knowledge of identity or unity It 
annub the intellectual knowledge of duality. IsWiira can be 
known by meditation. It involves the duality of the deity and 
the devotee. But Brahman it mm'dual It can be realised by 
intuition/ Intellect doubts, reflects* and investigates- h can¬ 
not yield absolutely certain knowledge. Valid knowledge b 
determined by its object. Perfect knowledge of Brahman is 
determined bv Its real object, 1 Intellect gives knowledge of 
plurality. Intuition give* knowledge of unity'. Intellect give* 
fab* knowledge- Intuition give* right knowledge, False know - 
ledge destroys right knowledge 1 Vidya results in integral ex¬ 
perience.* Integral experience is intuitional consciou-sne*s of 
the identity of the Atman.* The perfect knowledge of Brahman 
is nun-different ham fL% object, the ontological reality. The 
Atman or Brahman reveals itself to intuitional consciousness r 
which is Immediate and indeterminate.* The intuition is eternal 
tflja). Brahman b eternal («jaj - When avidyl is annulled, 
intuition of Brahman shines forth- The Atman reveals itself to 
itself. Intellectual knowledge is determinate [savikaipa). 
Intuition is indeterminate lavikalpn). Intellect know* the real 
through the empirical categories Intuition knows it without 
categories and determinations (vitalpa)- When the mind 
trails ends its limits and become iupramentnl. it apprehends 
the non-dual reality 7 The reality is revealed to the perfectly 
restrained (niruddha i mind. When the seeds of avidya, the 
potencies of attachment and aversion are exterminated! the mind 
b perfectly restrained. The completely restrained mind purged 
of all taint of avidya itself becomes non-dual Bmliman In 
intuitional consciouaiHffis the mind is identified with Brahman. 
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Integral e*penenct (sninyag darfejial is the immediate intuition 
of the identity of the Atman Ln all beings, It is the vision of 
God in the entire universe and the self. It is the intuition ot 
indeterminate Brahman in the empirical world, ft is the ex¬ 
perience of many as rooted in one Brahman, 4 It is the realisa¬ 
tion of the nun-dual Atman,* 


28, Truth, 


tiathkara regards the distinction of the knower (pramfitj 1 ), 
tlie known (prameyai, and the moans 0 f knowledge ipramauai 
as empirical. AB entpirical life depends upon this distinction 
The Attnan, which is irrelative, cannot be the knoww. The 
uiQwer being non-enistent, there can be at> means of know¬ 
ledge.' All prama^LH result hi the knowledge ot the identity 
of the Atman with Brahman. When the non dual Atman is 
known, the distinction of the knower amt the means of know¬ 
ledge vanishes .' 1 Sarfikara recognises non-contradiction fabsdhi- 
tau-ai a> the test of truth. The knowledge of the null-dual 
Atman is valid, since it is not Contradicted ’ Vacsspati define 
tnith as imcomradrnted, novel, aud undoubted knowledge * 
ObftjTimr^jadhvarihdra dennes truth as novel, luuHnttadietal 
knowledge of an object f Novelty j s the given element in know- 
ledge. It was not acquired already Harmony or coherence is 
the test of truth. SaiJikani taupkssiaes this idealistic test of 
muh. But he recognize* correspondence and practical efficiency 
also as tests of truth. Correspondence is the realistic test. 
Practical efficiency is the pragmatic test The truth of the know¬ 
ledge of objects depends upon them. Perception, inference, 
<md the other pratminas depend upon their objects for their 
validity. Correspondence is the test of empirical truth,* Valid 
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knowledge U produced by Ih. nMU of knowledge, 
hes lor its object the teal nature of an cxitttat obj«. . 

It cannot be mode or titmwde by the empirical - _ 

It « determined by the object. It does not depend upon the 
command of the self. The knowledge which corre=i>ondb with 
the real nature of its object b valid ' Comsficad*** * «* 
test of absolute truth also, Brahman ought to 1* kam ' n ' 
valid knowledge because it is the highest Good / the 
ledge of Brahiuati is valid.' because it corresponds wrtliits r 
nature. Integral exigence if determined by the renl J* _ * 
of Brahman.’ The scripture t>ive5 the knowledge of Urdu > 
It dispels aridyfi. Though the validity of tlie scripture u ■ 
certifying, it can be known by the pragmatic test of its irmUul 
conseijucuce. 4 DharniatSjiidhvatind™ defines valid know edge 
as ancoatradkted knowledge of is object or is thi. know £* 
of an object ns it really is, which is conducive to fruitful activity. 
This definition applies to apprehension and recollection ah he- t 
recognizes correspondence. practical efficiency, and coherence as 
tests of truth. Error or illusion wifi be disc u.~«l in the nest 


Dharmaraiadhvarindra recognizes intrinsic validity {svftwb 
pramhoya} of knowledge as to its origin and knowledge. Validly 
of knowledge arises from the general conditions of knowledge 
-tuttainted by deficiencies It is not due to special proficiencies 
tgopa) as the Naiyhyikn maintains, It is directly known by 
the Winess Self (sak»n). which apprehends the knowledge. It 
is not known from adventitious conditions. Invalid knowledge 
arises from the general conditions of knowledge vitiated by 
deficiencies. It is due to extraneous conditions (paratal.i aprs- 
mapyaj, It U known from fruitless activity prompted by it. 
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27 . The PratHO-nas 

Saiiikani reeogniito perception, inference, scriptural testi- 
Jiiuiiv, coni pars sou, 1 prestirnptitHi, and non'apprehension ss the 
sources of valid knowledge.* DluirniarsjadhvaTindra al^ 
eauiunniva st x kinds of jaumSpaa., which yield empirical truth.* 
(I. Perft[/tfon, —i'here is one eternal consciousness. It is 
ih iihiEijsi When it is determined by the internal organ (mi lab- 
’ l ’ s colled the subject-conscioiiaieB (pramotr- 
^urnya). The empirical self rjrea) b the sabject-eensdotisuess 
A hen the- eternal consciousness b determined by mental modes, 
it ts called the ImowtedgMWbd ousness (prumiina-eaitaiiyal [ 
11 14 determined by an empirical object, it b called the 
objectjcwttcioiffine^ fv^syacaliaiiya). In external perception 
me mind goes out to an empirical object through a sense-organ, 
and » mo*E«l into its form. This mental mode ass^ufthe 
form of the object is called mti. So the knovvledgc-censcfoa*. 
ae5i (pramfipa-cajtauyn) or consciousness determined by the 
mejital mode coincides with tbs ohjeet^onsciousness fvisaya- 
ca.tunyn; There -s identili cation oi the apprehending mentnj 
mode with the object. The mental mode conforms ,o the 
ciupincttl object. The men tat order conforms to the given order. 
In external perception the mental raotk and llie object occupy 
the same position in space, Thb mark distinguishes' perception 
from (merenee. "In inference, the mind only tJtinAj of the 
inferred object but doe, not go out to meet it. In perception 
tlie given dement and its interpretation are wdded together in 
a unity, while in inference they are kept distinct '** The b r 
ccptive proems and the object occupy the same point of time 
Hmy occupy the prompt time. The memory of pleasure Is not 
perception Memory is a present mental mode. But pleasure 
remembered is past. The apprehending mental mode and the 
apprehended object occupy different time-positions. The object 
should be capable of being perceived, Fj tae9a (yog^n) for 
being perceived - a mart that distinguishes peremption froni 
scriptural testimony, which apprehends sujiettensible objects like 
ment (dharmai am] demerit fsdhantut). In the b ani perception 
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of an object there is only ideutih cation of the knowledge- 
consciousness (pramaga-caitanya) with the objeet-coiiscioiisne^ 
(vi^aya-caitiinya}* But in the perception of the object as vhjxct 
there is not onh identification of the knowledge -consciousness 
(pramapa -caitauy a) with the ob j ect nscioiiiM] es^ iviij&ya- 
cainm y a} bnt also identification of the kuowIedgcH^nsciousttess 
i pnnn^ui-ai i tanya J with the subject-consciousness [prainaij- 
cai Lanya h The apprehending mental mode is referred to the 
empirical self and identified with it. 1 In internal perception ol 
pleasure the apprehending mental mode in identified with the 
mental mode of pleasure, or the knowledge a -coniciousncss 
Iprami^-eaitoiiyai coincides with the o bj eel -oo asci ou-i n ess 
Cv4aya<aitsinya? r 

Perception b indetermjnabl& (mrvikalpai ot determinatc 
(wvika!p,i i Indeterminate perception is nou-rebtioflai appre¬ 
hension. 'Thai chon art** This verbal knowledge ts indecer- 
minate perception, There is no subject-predicate relation in it* 
Determinate perception b relational appreheosioiL r I know' the 
jar , This is dctenninsiie perception. There is subject-predicate 
relation in it. Perception is either sensuous or pou-setwiiou> r 
Perception through the sem-nz-organs is sensuous, Mental iku- 
ception is non-sunsuous, since the maims is n ot a sense-organ. 
In sensuous perception the mind goes out to an external object 
through a sense-organ, and is modified into its form. In mental 
perception the mind docs not go out to an object. Mental ii^hI^ 
of pleasure, pain, and the like are perceived in it. Perception, 
again, refers to an object ijneyii* or a cognition [jfiuptsi An 
object b perceived through the medium of a mental mode (vytti). 
A cognition is directly perceived by the self without an inter- 
vening mental mode Perception is, again, divided into puicep- 
uon of the Witness Self fjivas^k^inj and perception of the Divine 
Witness (l^varaoaksin) The eternal consciousness (Brrdmiau) 
limited by the internal organ b the jtvm. When it is condi Lion ed 
by the interna] organ, it is the jmisSk^in. The eternal coti- 
domness limited by may& is Isvaia When it is conditioned by 
miiya, it is I^Yarasafc^iii,* 

Erra-r r>r Illusion ^—In the illusory perception 'this js stiver J 
* ^ S5aE1 * urgan perverted by a defect comeg into contact wdth 

quaere, ^nd g roerato a mental mode m the form of 'this- 

1 2a *Vpa, pp, 3M0; IFP a , pp_ 4T^&. \ 371-70- 



TH* AriVAfTA VSDfcTTA OF £a&RA£A 


561 

cousdotisness'. The consciousness of 'this' is perception. There 
is identification of 'lius^onsciousaess' with the know ledge- 
consciousness and the subject-consciousness. The mental mode 
^oes out through the visual organ to the bright object ('this’), 
and is modified into its form. This is perceptive process. Then 
avid yk in the form of nncre in the object-conseiuusiiiisa which 
is identified with the sobject-ccmsciousness, U transformed into 
the objective illusory silver and the subjective illusion of silver 
with the aid of the impression of silver revived by the perception 
of brightness, which is common to the nacre and the silver, and 
a defect in the visual organ. The illusory silver, which* is a 
modification of uidya, exists m ’thk-ctmscioiisness' subsisting 
in avidyS. All effects are modifications of avidyl. and subsist 
in it. 11m consciousness of 'this' is valid perception. The con¬ 
sciousness of 'silver* is a memory image. But illusion fuses them 
into a unitary psychosis, which is perceptual. Illusory silver 
has illusory reality (pratibhfisika nattl], while real silver has 
empirical reality (vynvaharika sattiil. Hinson is contradicted 
by nght perception,' Dlnstny silver » neither existent nor 
non-existent, but indefinable hinirvacaniyu), The Advaita 
Vedanta advocates the theory of Antrvacamyakbyati. 

The M.idhyaniLkn maintains that in an illusion a non¬ 
existent thing fe-g., Oliver) is apprehended as existent. This 
doctrine is called Asatkhygb. An illusion without foundation 
in an object is not possible. The illusion of an miagmary city 
lias its foundation in the <Jcy. An illusion without anv sub¬ 
strate is inconceivable. An absolutely non-existent thing can- 
no! be apprehended as existent. The Sunya cannot be the -mb. 
strate of the illusion oE silver. If ir were so, the illusion would 
bo apprehended as 'the Snnyu is silver', and not as 'this is silver*. 
Further, when the illusion is satiated, the Sfinva would he 
apprehended. But it is not apprehended. So the doctrine of 
A'iatkhysti not tErpabie.* 

The Vogacara maintains that in an illusion a subjective idea 
is apprehended as au external object There arc no external 
objects. There are only ideas fvijfl5na) The internal idea of 
silver appears te be a real external abject. This doctrine Is 
called Atmakhy ati. The Sautrentikn ascribes perception to four 
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eau^t*. The auxiliary csus^ (saJtaklri pratysyai, light, 

is the cause of distinctness uf perception. It i* not the eautc 
of the perception of silver. The dominant cause (adhipati 
pratyayai, e.g, f the ®yc\ is the cause cl visual perception. It is 
not the cause of the perception of sih T cr. The immediately 
preceding cause isamanantam pratyaya), the mioiedautely 
antecedent cognition, is not the cause of an illusion. The Antece¬ 
dent cognition of a jar cannot produce the cognition of silver. 
An external object (alatnfearm pratyaya) is not the cffttAC of the 
illusion of silver, since the Vijhanavadm denies the existence of 
uxtcmal objects. If the cognition of silver be said to be due to 
the itnprL-ssion {saruikanx} of it, the impression is either per¬ 
manent or momentary. If it is permanent, the Buddhist doctrine 
of tnomentanne^s is undermined. If it is momentary, the 
momentary impression being known r it contradicts the doctrine 
of the exigence of mere cognitions h'ijttin&matravuda) If the 
illusion ol silver be said to be a cognition of silver in the series 
of bcgmniugless cognitions, appearing to be an external object, 
is the silver tmptoduced or produced? If it were tmproduced. 
the illusory cognition of silver would not be apprehended as &n 
emergent cognition If it is produced, it is produced by an 
external object or a cognition. It cannot be produced by an 
external object, since it does not exist II cannot !>c produced 
by a [jure cognition, since it is of tile nature of liberation, if it 
is said to be produced by an iiupiift- cognition due to a vitiated 
cause, either the cognition of the cause itself apprehends itltssory 
silver or some other cognition apprehends it. The cause and 
the effect arc momentary, and exist at different time*, set the 
antecedent cognition of the cause cannot perceive the- succeeding 
illusory silver* Some other pure cognition cannot apprehend 
illusory silver. If it could, any cognition would apprehend anv 
object. 1 1 some other impure cognition ripprebemis it, it is 
either produced by silver or not produced by it If it b pro- 
dneed by silver, silver tmi^t g-x]*\ ^ an external object, duce 
it prompts activity. II it is not produced bv silver it ennnot 
apprehend silver,, since that is the object of a cognition, which 
mipan> its form to it So stiv* cannot be apprehended * the 
illusion of silver- The doctrine of Atnukbylt. is not tenable 1 
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I’raLliaka™ Advocates the doctrine of Akhysti or Viveka- 
khyati. He maintains that in the illusion ‘this is silver' there 
are two cognition*, the perception of 'this' and the recollection 
of 'silver', that there is non-apprehension takhyati) of the dis¬ 
tinction (vivekai between them, and that lion-disexi[iiimitiau 
between the gives dement nnd the ideal ekment due to obscura¬ 
tion of memory (smrtjpratno^a) constitutes the illusion. Prahlia- 
kara maintains that all apprehension is valid, and that there is 
no logical error. Truth depends an practical efficiency, Error 
depends on practical inefficiency. A cognition in itself is valid. 
But if it prompts fruitless activity, it is invalid. In cognitions 
as such there is no error. 1 Vidyiranya criticises the Prsbhiikara 
doctrine of A khyati. Wlrnt is ntm-npprehensioa (akhyatil ? It 
is either mere absence of apprehension, or cognition of a person 
seeking one object prompting activity in respect of another 
object, or cognition of many objects as undistinguished from 
one another. Do the first view, there would be illusion in deep 
sleep only, and there would be no illusion in waking find dream. 
On the second view, there would be no illusion where there is 
nn activity owing to (puck sublntiort or laziness. On the third 
view, distinction, the counter-entity of non -distinction, is either 
Apprehension of difference ibhedugrahai or unn-apprahenstou of 
non -difference (qbbedagruhal, It Is not apprehension of differ¬ 
ence. since in the illusion ‘this is silver’ there is apprehension of 
difference between tin gem raj (samiinya) and the particular 
fvifcfi). and therefore there cannot be non-distinction between 
them. It is not non-apprehension of non-difference, since there 
is apprehension of difference, and consequently, there is no non 
apprehension of non-difference, nnd therefore there cqii be no 
non-distinction. The Prablmkara urges that n on -discrimi nation 
(nvivekaf is non -apprehension of non-rein lion (asajhsargagTglifil, 
and that illusion consists in not cojrniji ug the presentation of 
■this* and the memory image of 'silver' to be non-related. fTmj- 
apprehcnsiosi of non-relation nurnot be as between apprehension 
and memory, since in that case T uni a man' would not be a u 
illusion. Hut, in fact, it is atj Illusion, in which there is non- 
apprehensiou of non-reLation between two apprehensions. Xon- 
apprclurnaion of non-relation cannot be as between any two 


J VPS , pp 25.33 




564 


the samhhva-voga and Tim v^dSnta 


tilings, since in that case H the cloth is white 1 would be run [llu^on 
as there is non-apprehension of non-relation m it* while it is a 
valid cognition* Non-apprehension of non-relation cannot be 
as between two things devoid of knowledge of relation, since it 
involves the same defect* Therefore the doctrine of Akhyitii 
is not tenable-* 

The Naiyayikn and the Bhafta Mlmlthsakii main tain that in 
the illusion "this h silver* there is misapprehension of nacre aa 
silver. They advocate the doctrine of AiiyatMkhyati. One 
object, e g .., T nacre p is apprehended as otherwise (finyathfl) i.t., 
as 'silver' which exists in some other place- Vsdyarapya asks 
whether othenvisefiess belongs to the cognition, or to the result, 
or to the object. If it belongs to the cognition, the cognition of 
silver has for its basis or object nacre Then* is the nacre the 
object of the cognition of silver, becatise it imparts its form to 
the cognition, or because it is the object of activity prompted 
by the cognition ? The first alternative is untenable, Nacre 
cannot impart its form to the cognition of silver. The second 
alternative also cannot be main mined. The perception of a tiger 
prompts the use of a sword* But the sword is not the object 
of Uic cognition of a tiger. Otherwiseness cannot belong to the 
resnU or manifestation, which is common to valid knowledge 
asid illusion. There is no difference in the mumfeshition brought 
about by valid knowiedge and illnsion. Othorwiseness cannot 
belong to the object. Is otherwiseness in the object identity of 
nacre with silver ? Or is it transfonnatia 11 of nacre info silver? 
If it is identity of nacre with stiver, is there absolute difference 
between them, or difference and non-difference? They cannot 
be absolutely different, since absolutely different things cannot 
he identical. They cannot be different and non-diffcrept> sines 
in that case this is silver 1 would not be an illusion like the 
cognition 'the cow is short-homed 1 . If nacre is modi tied into 
silver, there can be no ^ublation. Therefore the doctrine of 
Anyattokhylti is untenable/ 
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(2) Infe — Inference is produced by the knowledge of 
invariable concomitance (vyaptji of the middle term with, the 
major term as such. Tile knowledge of vyapti U its instrumental 
cause {karanai. The residua! impression of it is the intermediate 
function (vyflpara) winch generates inference. The NySya 
regards the knowledge of the existence of the probans, pervaded 
by the probarcdum, in the subject of inference (tritlyalifigapara- 
rtmria) os the instrumental cair^e (Srararia) of inference. But the 
Advaita Vcdiinta does not regard it as a cause of inference, far 
less iin instrumental cause. Vyapti is the co-existence of the 
middle term and the urn! or term in ell the substrata of the 
middle term. It is known by observation of concomitance of the 
middle term with the major term, and uon-observattoQ o£ their 
nan-concomitance. The number of instances is not material 
to inference. Concomitance may be observed once or many 
time*. Observation of concomitance only is the ground of in¬ 
ference. Vy3pti does not depend upon the agreement in absence 
between the middle term and the major term. Inference Is of 
one kind. It is Anvoyi It depends upon the agreement in 
presence between the middle term and the major term. It ts 
founded on their positive Concomitance, It is not Kevalanvayi 
like the inference 'this pot is knowabb* because it is uameable 1 . 
The Navy a Nyiyai calls it a ICevalaavayi inference, because there 
1$ no agreement in absence (vyatrrekavySpliJ between the middle 
term 1 &.g. t h narneable"i and the tnnjor term (e g;, 'knowable 1 *. 
Concomitance between 'not-mnaeabie' and H aot-kttowiible T cm* 
not be ascertained, because the terms do not stand for existcnts 
J 'According to Veddnta, there ts no Kcval&nvayi inference ; as 
Brahman b the constant ground of all differenced reality* the 
negation of all things is existent- 1 >f All sttrilmte* abide an 

Brahman, since every attribute h the counter-entity (pratiyogil 
of its absolute negation UtyautSbbflva] p though Brnlmmn b 
devoid of attributes. There is absolute negation of all attributes 
in Brahman. There 13 on Anviaya-vyntireki inference, which is 
said to be based on agreement in presence and agreement in 
absence between the middle term and the major term, since 
knowledge of vyatnekavyipti, agreement in absence, is not a 
cause of inference. There is no Kevalavyattreki inference, 
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knowledge o( negative etmcoiiiitoLnce of the absence of the major 
term and the absence of the middle term cannot generate ijd 
fereuce. ‘Where there is no fire, there i& no smoke/ This is 
vyolirek&vylptL Concomitance of the absence of fire and. the 
absence of smoke cannot produce the mfereht:e of the existence 
of fire fnnu the existence of smoke. What is called Kevalavya- 
tireki inference is presumption (iirthijwtti). Thus the Adratte 
Vedinta rejects the three kinds of inference, Kevalhnvayi, Kcva- 
Ifivyatireki* and AnvaYe-vy&tireks p recognized by the Nnvya 
Sykyn. There are two kinds of inference, inference for oneself 
Isvlrtba) and inference for others (paranbn). The former is 
generated by the impression of vyapti„ The latter consifits of 
three members only, proposition (prati|mi} T reason ihetu), and 
example (uclubaraijah or example, application {upanayab and 
condusio^ (nigamana) r Throe members can show vyipd and 
existence of the middle term in the subject qf inference. The 
two other members of the Nyaya syllogism are redundant- 1 
The Nyaya states a demonstrative syllogism thus: [U ‘The 
mountain is fiery (pratijno), (2J Because it is smoky (beta). 
-3) Whatever is smoky, is faery, as the kitchen (udahara^a), 
The mountain is smoky (upanaya i, (51 Therefore, it is fiery 
(nigamana}/ The Advaita Vedanta agrees with the Mlmamsi in 
advocating the three-memberaid syllogism/ 

i3j fTenfifjjriroit —Comparison is the means of 

the knowledge of similarity. A person * who has perceived a 
cow in a town* goes to a forest, and perceives a wild cow. He 
lias an apprehension ‘this animal is similar to a cow* owing to 
the intercourse or his eyes with the annual. Then he has an 
apprehension 'my cow ls similar to this animal* This knowledge 
«jf similarity nf a cow with a wild tow m acquired by comparison. 
The knowledge of similarity existing in a mid cow with a cow 
igaVByani^hagosadfsyainanal is the instrumental cause (knranai - 
The knowledge of similarity esdstbi.E in a cow with u wild cow 
igoni/jthagaeayasad f^y^j nfijia] is the result, This knowledge of 
similarity cannot he acquired from perception, since the cow is 
not present to the eyes. Nor can it be acquired From inference, 
^ntt similarity existing iu a wild cow with a cow cannot serve 
a mark of inference ilihgaj- as follow? : 'My cow is similar to 




TUB U)VAfM VBDAST1 OF im if SAH A 567 

r 

this wild cow j because she is the correlate of similarity extatiTiq 
in this wild cow' ; whatever Is the correlate nf dm i laxity with 
Another thing is similar to it, as Csitni, the correlate of similarity 
existing in Mflitra, is simitar to Maitra/ The Advoita Vcdantn 
contends that Lhe reason or mark (singaj must exist in the minor 
term (pak^ah but that the reason 'similarity existing in □ wild 
cow with a cow 1 does clot exist in the minor term 'my cow'. 
Therefore p it cannot prove Lite existence of the major term 
"similarity existing m my Cow with a wild cow\ Therefore the 
knowledge of similarity existing in my cmv with a wild cow 
cannot be acquired from Inference* * It is squired from com [Han¬ 
son, which is neither perception nor inference, but a distinct 
means ot valid knowledge/ A presented wggtts its ^mitar B, 
Then we have the knowledge that A is similar to ft. The simi¬ 
larity of B with A is apprehended (anubhavasiddha) It is not 
inferred through the function of vyapti It is not perceived, 
since A alone is perceived/ 

The Advaita Vedanta view of comparison b similar to the 
Mlxnlmsa view, Kumarib and Prsbhikara regard coinp irtsoa 
as the knowledge of similarity of a perceived object f *-g- F a wild 
cow) i*t a remembered object {c g- f a cow). O^mparisort b the 
knowledge of similarity of the remerabcml ooiv with a perceived 
wild cow. It ilepentb upon the knowledge of similarity of the 
wild cow with the cow * The Nyaya, on the other hand, holds 
that comparison is the knowledge of similarity of an unfamiliar 
object [e g.i a wild cow with a familiar object (r.g.. -* cow> * 

(4) Ptmimpit&n taftb&P&U*h — "Artbipfttti is the cuppasi- 
lion of the premises, reasons or cause from the candnrion, con¬ 
sequence. or effect. It is like the framing of a hypothesis from 
given facts/ h| It b the assumption (apetti) of a fact tartha) to 
account for another bnjatpli cable fact. The postulation of a 
hypothesis to explain the inexplicable fact is called artliapattL 
It b presumption fc postulation, or implication. The knowledge 
of the fact to be explained liipapadyajfLanaS \$ the instrumental 
cause [kare^al Thtr knowledge of the face that explains fupa- 
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padakajuanu) is the result (phalli) - A person :> known not to 
eat ilk the day time, and yet yets stout His stoutness b> tu be 
explained (upapadyai ft cannyt he explained without postu¬ 
lating his eating at night, In the absence of his eating at night 
hh stoutness cannot be explained. Bating at night explains 
the unintelligible fact (tipapadaka i. This assumption [kalpanal 
oi a hypothesis is called (arthupattl) k It is the supposition of a 
cause. The effect is given. The cause is assumed.* 

The Advuita Vedanta agrees with Kumorik'^ view that 
arthapatti is assumption of some unpercrived fact to account for 
some inconsistency in perceived facts.* Prabhakara mum tains 
that there must be an clement uf doubt as to the truth of the 
two iiKuttsisteiit £aei> perceived. Presumption remove* the 
element of doubt. We kumv that it person is alive, and perceive 
his absence from his hoiute. This perception generates a doubt 
whether he is alive or dead. The doubt is removed by the 
presumption of his living somewhere else. 1 This view is wrong. 
If the person's living be doubtful, his going out of his house 
cannot be assumed. If hiz living is certain, then only the 
presumption is made. 

Presumption cannot be regarded as an inference p since the 
universal major premise cannot be based on positive con¬ 
comitance (anvayavyapti)- Negative concomitance (vyatire- 
kavyapti) h not admitted by the Advaita Vedanta. The 
KLH-ilu^atifdvi inference based on negative amcomiltimct is 
nothing tint presumption.* 

15) N&n^pfitztutnsion (or n B p a I a. b d k i\. —Non-existence 
kbhiivaj is known by non-apprehension or non-cognition. It 
cannot he known by the other pram anas, Non-a ppreh^nsidti is 
the uniqut praroa^ut which cognize* negation nr non -existence.* 
1 he non -ex btenee of a Jar on the ground is known by u«ti- 
a ppi t: hesisi on. W h en tb c jar is removed from the groun d h we 
perceive the ground p the locus (ndhikaraya) of the non-cxL-i fence 
E'f the jar p but vve do not perceive the uon^existence itself. We 
kn(m the non-cxistefiee by non-apprehension. Though the locus 
of non-existence i-s ptTctived, the non -existence itself is not per- 
ceiMjd. The percept of thu li^ctis* minus that thing, is there- 
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fore the percept of the minm-n™ or atablira/' 1 Non-existence 
h known by non-apprehension. It can never bo known by per¬ 
ception. The perceptive process is directed only to the locus 
of the non-existence, but not to the non-existence itself. The 
nonexistence is known W appropriate non-apprehension 
(yog3ramipaladbhiJ . The object of abhava nmst be capably of 
being perceived. The object* which is absent, must be £l for 
being perceived. If it is not capable of being perceived, Its non- 
existence cannot be known by non-apprehension. A jar is cap¬ 
able of being perceived. If Uie jar bad been present, it would 
have been perceived* Merit blhnmm] and demerit (adh&miaj 
ure su|jersfcnaiblif. They cannot be perceived. So fchdr non- 
existence cannot be known by non-apprehension. The thing 
that is absent, must lie of the same order of reality as its teens 
which is perceived. The negation must not be absolute nega¬ 
tion, but it must be the negation of something perceptible. 1 

PrabhEtkara maintains that Lbe non-existence of a thing is 
non-difterent from its bare locus {adhiknnii^at. The non-exist¬ 
ence of a jar on the ground is nothing bnt the bare ground. 
When wc perceive a jar on the ground, we perceive the ground 
as related to the existence of the |uf. But whan die jar is 
absent, we peredve die bare ground only* Tile Sldikhya also 
holds that tion-existence of a thing is identical with its bare 
locus.* Perception of the mere locus is erroneously colled non- 
apprehension. Perception of the bare ground is a positive cogni¬ 
tion, It is not non-cognition. The Advaitn VediLnbs, like 
Kmnarila, contends that if the non-cxisUstico of a jar on the 
ground were identical with the bare ground, it would be per¬ 
ceived even when the jar is present on the ground. 1 The 
Advairn Vedanta regards non-existence as non-dlfFerent from 
tts locus. It considers the world-appeantnoe to be ncm-difiorent 
from Brahman, its locus. Bnt it maintains that non-existence is 
known by oora-apprehension, and that it is not known by the 
perception of its locus. But the author of 1 Vii.1 u t&fmrih ih+j.ja 
admits the four kinds of non-existence, prior non-existence, 
posterior non-existence, mutual non-existence, ami absolute oon- 
existvnev recognised by the N‘yaya*Vaiieftkx i The Nctiyiytka 
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Ed vocals the adjectival theory of non-existence. He considers 
non-existence to be an attribute of the locus. The ground is 
qualified by the non-existence of a jar. The non-existence of 
the jar on the ground es perceived through the visual organ 
which is in conjunction with the ground qualified by the man- 
existence of the jar. Non-existcnce is perceived through the 
sense-obj feetdntercourse called vi&^ma ta . 1 The Advaita Vedanta 
rejects this view, since yisc^armta cannot be a mode of sense- 
object-intercourse. If it were so, there would he the cognition 
of the non-existence of a jar on the ground which is hidden 
by a trail, since it is qualified by the non-existence of the 
jar," * * 

(6) Testimony {agama )* —A sentence refers to an objective 
relation. That sentence is a valid source of knowledge* which 
refers to an objective relsti™, which is not contradicted by any 
other means of valid knowledge? A sentence must fulfil four 
conditions in order to convey a meaning It must have syntactical 
connection (akoiik^ai among its essential parts. The verb must 
demand a subject, a transitive verb an object, and the like. A 
sentence must have fitneft (yogyatal or compatibility of meaning 
among its parts. The objective relation conveyed by a sentence 
must be free from contradiction. It must Ijc harmonious "FTe 
wets the ground with fire*. This sentence is meaningless. The 
objective relation conveyed by it is sdf-contradictory. A 
Sentence must have proximity of its parts [asatti) If the words 
‘bring 1 , "a\ and ’cow 1 are uttered at the interval of one hour 
each, they do not form a sentence, and convey any mcolting- 
They must be uttered in close succession to form a sentepec^ 
A sentence most have an objective intention {tatparya) , 'Sain- 
dharam anayo?. It means either *bring a horse' or Tiring salt’- 
If a person utters the sentence while takip|r bis meal, it 
obviously means 'bring salt'. l ? itne>s (yogyati) is the format 
compatibility of meaning. Intention {tatparyal is compatibility 
in a material reference. It is correspondence of the subjective 
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intention □£ the speaker with the objective relation conveyed 
by the sentence . 1 

A sentence is composed of words. The ?*yayn maintains 
ihax words denote individual* (vrakti), connote i he genus (jitti), 
and suggest configuration (ikrti), or that words denote indi¬ 
viduals endued with the genus und configuration Bui the 
Advaita Vedanta maintains that a word denotes □ genus {ftti}, 
and not individuals, since individuals are infinite in number, 
HoWp then, can it denote an individual ? The genus and the 
individual are apprehended by the same cognition produced 
by a word at the same tun *. 3 Samkara admits the existence of 
universal*, which arc not born, while individuals ore bom and 
die. Words are related to nnivcrsabi p not to individual^ since 
individuals are infinite in number. There i£ an eternal relation 
between words and their meanings . 1 

Words are composed of rounds. Sounds are not created, 
but only manifested. When a letter (var^ia < b uttered, Lt is not 
crated anew but only manifested in on audible form tdlivnnh. 
The sound'form is eternal, but its manifestation alone b in time . 
The word is eternal. It existed in all previous eyefe. It b 
remcmljered by I*vara* and manifested to us. The Veda is 
eternal. It embodies eternal truths. It is revealed by Isvam 
in the beginning of each cycle, "To Isvarup who is eternally 
free in intelligence and volition, all these remeinbnitiiies before 
each creation are one, and all these creations are but timeless 
actualization of the same Vedas or objective reason'. To the 
individual, however, the mad fetation in a particular cycle is 
new . 1 ' 1 The Vedas are self-evident, Their authnritaLiveiiess is 
independent of other cftfuBtions.* They are eternal They 
embody eternal truths . 1 Thu Advaita Veditnta theory of know¬ 
ledge is elaborately treated in other books . 1 
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IV . IilIICA 
28. ftaridagr 

Thc Atman is the reality of the empirical self (jhm) It if 
Brahman. It b otiEj eternal, universal consciousness It is 
eternally liberated (mtyamnku). Its bondage is due to ignorance 
(avidyab Avidyfi generates the psychophysical organism r which 
limits the universal eonsdonsnesSj and makes it apiiesu ns the 
individual self. Thus nvidya is the cause of bondage. It is 
intellectual knowledge infected with the duality of subject and 
object Avidyfi is removed by intuition [vidyij of the identity 
of the Atman with Brahman* Vidyffi, true insight, integral 
experience* leads to liberation. It is liberation. Bondage is 
ignorance. Liberation is higher knowledge, 

False knowledge Is the knowledge of difference between 
the indlvidtual self and Iavara due to non-discernment rif the 
accidental nature of the jTva owing to its limiting adjunct of the 
psychophysical organism. 1 It is the cause of bondage and 
suffering.' it is destroyed by the knowledge of the Atniun or 
Brahman.* The mind-body-complex, attachment, aversion, 
delusion p enjoyment* and activity constitute the empirical nature 
of the individual self. It is due to avidya. When avidya is 
destroyed* its intrinsic pure divine nature is known, even as the 
real nature of a rope it, known when the illusion of a snake is 
destroyed,* Integral experience uproots &vidyS ft which is the 
root cause cl samsara. It destroys rebirth due to conjunction 
of the Atmim with the niind-body-complex,, which is caused by 
avidya. 1 The Atman is eternally liberated, but its intrinsic 
Irtedoixi is unt known because it is covered by avidya. Liberation 
is not art achievement. but a discovery, It is likE the discovers 
by a prince brought up by a shepherd, of his sovereignty when 
his identity is disclosed to him. 1 

Sajh^.ara repeatedly ^ptaks of nvidyAkimukanrsB Avid^i 
is the cause of desire (kama), Bestre Lakes Lite forms of attach¬ 
ment and aversion These arc- culled faults (do$a) or idRictions 
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OdeiaJ, They ore due to Lutdltietunl disorder* * (avidyaj. They 
arc the spring? of action. They produce actions (karma' 

Actions are cither righteous or unrighteous. Righteous actions 
produce merits (dherma). \' uightcous actions produce demerits 
ladlifirmaj Merits And demerit*- are nesidii&l impressions 
(viLsaiiah potencies (sarhskfirai , uf dispositions (karma&ya} of # 
righteous and unrig hUoii* actions. They are also called karma*. 

They produce their fruits iphaln ip the shape of joys and sorrows 
in the present life or in u tutu re life They ore the cause 
of rebirth or transmigration Until the merits and demerits, 
which are the seeds of actions (karmabijai are completely burnt 
up by the fits of integral experience of the Alt nan or Brahman < 
the whed of birth and death continues to revolve. When they 
are exterminated by true insight, transmigration ccitsts, and 
mok$a is realised. 1 


29. Karma 

haiiikiira assnrn.es the Law of Karma* A.-, you sow, -.>« you 
reap. None carl escape the consequences or his actions, '"Man 
is entirely formed of desire (kSnuri ; according as his desire ts h 
?o is his volition (knitu) ; according as Ids volition is, so he 
does the works Ikarma) ; according as he docs the works, sq doen 
he become. One. who performs good works, becomes righteous. 
One* who commits bad works* becomes unrighteous.* 11 Merits 
and demerits are the causes of rebirth- Righteous and un¬ 
righteous actions actuated Uy emotions and passions due to 
desire produce rebirth- So desire es the root cause of trans¬ 
migration- If desire is extirpated, actions cannot produce merits 
and demerits. So action* motived by desire bring about rebirth 1 

The kind of body to be assumed by a transmigrating soul 
depends upon it* moral equipment* The empirical world is the 
moral sphere of retribution of the works don ■ in previous births. 
The mind'body-tompkx is the instrument forged by avidyu 
intended to produce the retribution in the form of happiness and 
misery. The works ol a single birth have to fie atoned for in 
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several succeeding births Perfect knowledge comrtnHea the un- 
germinating accumulated merits and demerits* and stops trans- 
migration. Bill it cannot at once pm no end to the present 
bodily existence because it is determined by the works of a pre¬ 
vious birth* whose seed has already germinatedj and cannot 
therefore be consumed- The present life will continue till full 
retribution of these works is achieved. 1 

God is the dispenser of the Law of Karma. He awards the 
fruits of actions to the creatures. He makes them happy and 
Unhappy in accordance wit h their merits and dements. The 
individual souls are responsible for their actions. They can 
moke qr mar their fortunes by their own deeds or misdeeds 
If they act tip to Lbt Vedic injunctions ivitHsil, and refrain from 
prohibited acts Ini^cdhal, fcbey acquire merits. Lf they commit 
forbidden acts, they acquire demerit* Menu produce happiness 
Demerits produce unhapptEu^.-. God distributes happiness and 
misery stmouj; creatures in accordance with tlieir merits and 
demerits with strict impartiality, Ht is the Lord of Karma 
fkAimadhyukgsa]/ Kinmiis art; unintdligcni They cannot pro¬ 
duce their fruits in particular Hines and plac-^ without the 
guidance of God/ There are different gnides of persons* who 
experience different degrees of happiness and misery in accord¬ 
ance with their different: degrees of merits and demerits due to 
avidya through different kinds of organisms/ 

The Law of Karma docs not undermine human freedom 
The individual is responsible for his acts. He acquires merits 
and demerits by his free actions. He is actuated by his im & 
pulses (prakrti) and inborn predispositions (samslmm). But he 
can counteract and conquer them because of bis infinitude* He 
can control his impulses, extirpate his desires, and realize his 
intrinsic freedom. He can transcend his psychophysiesd indi- 
viduaIUy\ and reali?.-:- bis transempi ricM noumenal freedom. 
When he acquires intnltiMi of the Atman, he destroy tividyfl, 
the cause of individuality, and frees himself from subjection to 
the Law of Karma, The Moral Law operate?, to the empirical 
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world of phtmom^iui. It dote ctol bind tile tranced cuts! 
Atman. It is eternally tret/ 

30 Future Life 

-^ariikHra bdieves in the its emigration of the empirical self 
dfapf. The self is distinct from the body. It does not perish 
with tpe death of the body. Birth is union of the soul with a 
hotly. Death is separation of it from the body/ 

Tk* * C^rfLkaji mami.nin [ha! hi Ait cpEphttlorntticrtl of 

dip body* Mid [!ul± the self b the bqdy 4 When the material 

(rientctit = die combined min an they ]»twiner ecinstioBsaesa. 

L.zn an taffilttiWaiting ingrcdknt* tefimuilELlion anii predate 

hrtvximtring liquor* 4 Cwcbnsiohut *rius so Um£- d;* tlie body wita 
It di< •• uo| t >:?it when "Jj e body :- destroyed &j St L& d quality of tile 
body Hence die is oat distinct (ram the body." 

S.Lmli-irn nrfahe^ the niaterialifllTC doctrine of tli£ CurvfaksH Coas- 
CjtrttfiDtfii i# tile ei^ftce of the ull ]t tuist* rj ^ king ai the telf Cttffta 
in tilt body. It disappears w licit tfar self dt parte [ty.ijl ‘he body. After 
death ihe body peiabta, bttt conscKiQ--intr> disappears-. So it is not a 
property -if thrt body Cokmr b jl property of ihe ho4f, since it 
pernio Is in H even dhzf death* and i- perceived by uih eri. Bui LrTTits- 
doasiiE-gg rbtii not persist in the bodr af:cx -If.tth, nmi i* n t perceive'..! 
fry otherfr. Farther. cons eiowr.res icuy ttai di^rpjHtir after death, has 
^Jlliriiu witfr’ttK Hisy ^inin:. A^.vin, if cm i«ktfs*nc>3 mete it jito- 
pflity uf tins E.«ody K u ecrttitl Hot perceive l hr- body. CaiLbJLxmBiim* i 
not .id npon itaelf. It can apprehend other objects, I me &mu.>c .tppre- 
bend ilfrclf The r-t f ire ecmflcionircfi* distinct f?nm the! tH^Jv. Ii lv 
found to be accompanied by Um body, heam*-e it Li it* or^zm Sue it 
dries not rtlwn?.‘ depend upon the body. WlifcEl die bodv ii in .active m 
stfcCp, COHSeionanEEs appears in diverge fom?3. in dmmb Further* re- 
mgnitkin and reCulfcc&QCI pfesuppoac iht identity of Ihe self, II fo 
identical, permanent. Lncorporcdl spirit, the es^anen of which la ton*- 
eiotteoesfe. 1 

Saiiiknra maistaius that thn empirical wif trafl^misfrates 
with n subtle body/ It Es snbtle in its essence and dimensian, 
and capable of movement. It h Irmvr^srctit, ifneaistibie, and 
to visible. It has tnfm-sensible touch and colour/ It contains 
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the seed of a future body m the shape of merits and demerits 
(katma) The: kind of biidy to be assumed on rebirth is deter- 
mined by die Gannas acquired in the previous births, Know- 
ledge (vidyS)* character t karma ) H and impression of past experi¬ 
ence (purvnprujnd) pursue the empirical self during transmtgta- 
tion/ 


Tiic $£-Vcd& believe* in tetnre life. I*ui nut spe.it [roni- 

uiE^ratLun nf the son], '-The *ou!s ol the £Ood pass «fter death into 
YazniPa heaven of ligb; where ihcy leait 4 blissful life m the c&nap&ay 
of ihe Fathers (patara^P; the wicked are shac crat from it and pa** into 
the aether dorkutsW 1 The CpameaU- apc.ik vf three patiia M The 
Wise after dfeatli, wii] be earned enrer bight* a ad bight* upon the 
DevByuM that is the Faih of the i^s d onw-rds into Brahman, whence 
iht^C no The doer^ nf Wfifk*. upWfiTlls by Ole PltFyrfn-J,* 

the Piiih tif die Fathers into the inmiacTts realm the aumu, cjij o> 
there the frnu af their wtrtfc? .tad then descend ouefl more into a new 
sncarnalifm, diUtTing recording to lilt imxrol cliirtcte* of Liivt previous 
i^t. P:nali>‘p tht'^t who sitfstW: knowledge not -.visrts cirme to 

the third place, that IS t they are reborn it> krarer or pl.ntiny 

ftrcLham: having scared bliss au iht moon"/ Thxm the Upaai$ads believe 
in trHUbinigratKra. Bat the knower of Brahman becomes Brahman ftere 
and now; he neither migrate* um emem into brahman/ 

Satftkara combines all the three views. He believe in 
double retribution for the good and the evil In the Beyond «Tirl 
m a new rebirth- He combines the Vedic view with the L r pa- 
ni^adic view. Those who follow etistomary morality go through 
tisc path of llie fathers. Those who acquire knowledge (vidya> 
go through the path of the gods. Those who commit sins do 
not go to the moon. They go downward to heU r exhaust their 
sins by suffering* and again rise to the earth. There arc seven 
hinds of bell. Those souls which are unfit for departing through 
the path of the gods and the path of the fathers are bom again 
and again as small short-lived insectsJ Those who desire to 
know itrahniaiip practise celibacy, faith, truth fulness, and other 
virtues or worship personal God, go through the path of the 
gods to Brahmaloka or heaven* and attain gradual liberation 
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tkrsunamuktu They gradually acquire knowledge of their 
identity with Brahman, and attain absolute liberation. They 
do not return to the world. 1 Those, who have exterminated 
uvidya by perfect knowledge or integral experience, realize 
absolute freedom They never return to embodied existence/ 
The knower of indeterminate Brahman destroys uvidya and 
other afflictions. and attains absolute eternal life/ His desires 
and karmas we extirpated. He becomes entirely desireiess and 
blessed. He neither moves nor dejjarts. He identifies Ititnsdf 
with omnipresent Brahman, and attains Brahmanhood Ufa life, 
senses and subtle elements constituting his subtle body ary dis- 
-olved into :ndet.,mninate lira!iman.* This is the highest state of 
impersonal, ab.-olute immortality. Bondage and transmigration 
are due to false knowledge. They cannot he ended without perfect 
knowledge. Trans migration continues till the saving knowledge 
is attained. 1 


Si. Mckfa. 

The experience of Brahman is the supreme end, because it 
completely destroys RtridyS, which is the root cause of utmost*, 
the round of birth and death.' The Atman is the reality of (he 
individual self. It is Brahman. It is the eternal existence, con- 
^dousuess, and bliss. The experience of the identity of the 
Atman with Brahman is the highest good, because it destroys 
all afflictions. Brahman is an eternally accomplished fact It 
is neither acceptable nor avoidable. It ja not an object of 
activity.' It cannot be acquired by actions. It can be experi¬ 
enced by intuition only. 

The Atman is disembodied, transempirical, and eternal. It 
is eternally liberated. Liberation is its ontological nature. It is 
MUchajigeable, eternal, omniprewait, unmodiGable, eternally ful- 
ttlled, undivided, self-luminous, siipennoral, non-temporal, and 
ditem bodied. It transcend!- virtue and vice. It transcend* the 
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past, tbe presentj anil [.lit future. 1 Mok^s is [lie irjlriflbic nature 
□f the Atman, It is eternal- It is bidden by avidya. When 
avidya is removed by vidyi, nuik^ii is realized- 2 It is life eternal 
and absolute. 11 consists in existence in the esstniial condition 
of the Atman. 1 It is existence in the essential stale of 
Brahman- 4 It is absolute existence (bralimi sthitp 1 The indi¬ 
vidual self (jlvah which knows Brahman* attains eternal peace 
and rest- 1 It becomts Brahman/ Mok^s is extinction of the 
individual self in I he Absolute tbnihmanirv ana} * Individuality 
is due to avidya. When it is destroyed by vidya B the individual 
stli is merged in the Absolute. It realizes its intrinsic irun- 
s ceil denial and absolutt nature. The transcendental Alinftii is 
the highest Good taws). It is Good because it transcends 
duality. Non-duality is ^ood ; [t Is free from fear, 1 Saihsara 
is empirical lift?. It Is infected with duality of subject and object. 
Mok^L ih the highest Good (niljireyasa). ll comasts in the com¬ 
plete cessation of empirical lifa p with its cause, avidyu It is 
nirvana, total extinction of all misery involved in empirical life/ 1 
Bondage is due to avidya Mokga is due to vulva/ 1 It Ls realiza¬ 
tion of Brahmankoud/ 3 Tlie knower of Brahman becomes 
Brahman. His kanmis are worn off He enjoys eternal bliss. 
He becomes free from fear, delusion* doubt, and sorrow. 11 

Mok§a is not produced lutpadyaL It is eternal. So it doe^ 
not depend upon bodily* verbal* and mental actions. Is - 
Independent of action It is not a modification of the Atman 
It it not modifiable (vikaryfl). If it were >o 9 it would be uois- 
e tern a!, ll is not attainable (ipya). It is the essential nature 
of the Atman. So It cannot be attained/* Even if it were 
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different bom the e&tfntial nature of the Atman, it would aot 
be attaiiiable. The Atman is omnipresent, and so its uioL$a is 
eternally present in it inityijitft-svarupaj, Mokja does not admit 
of rejin inn ent fsaihikiryuj. Refinement consists in producing 
excellence hi the object refined, or in removing its defects. 
.Mok|,i is lEie essentia) nature of Brahman, ft does not admit 
of production of any excellence in it It is of the nature of 
supreme perfection 1 It is the essential nature of Brahman, 
" nidi i? eternally pure, anti docs not require any purging of 
imperfections. 1 ft cannot l* said to be hidden in the Atman, 
which is manifested by an activity, since the Self cannot be an 
object of activity. If it were modified by activity, it would 
be nan-eternal. It is neither an object of its own activity ncr 
activity of any oilier at-eni So it cannot be refined by activity, 
Moh$a is the intrinsic nature of the Atman, which Is identical 
with Brahman. It is eternal and nnchangeable . It consists in 
die intuition of the Atman or Brahman. Bondage is the 
ignorance of it essential nature. Mok$a is the knowledge of it 
There jj- no trace of activity in it J Activity cun lead to pro¬ 
duction, attainment, modification, and refinement,* Mok$a is 
uni in the nature of any of these, and cannot therefore be 
brought about by activity. 

The jiva is identical with Isvara Divinity is its essential 
nature. Its bondage is due to it> ignorance of its divine nature 
Its liberation ts due to its knowledge of its divine nature.* The 
divinity of the individual self is hidden by the veil of avidvS. 
which is destroyed by the grace of God, when it meditates on 
him, and makes strenuous efforts to know its essential divinity 
Divine knowledge and sovereignty am hidden by avidya in the 
jiva, and ft appears to be different from Isvaru owing to its con¬ 
nection ivith the tnind-body-complex ' When avidya is com¬ 
pletely destroyed, there is no mom rebirth. Bondage is due to 
the adjuncts fupadht) which ore generated by avidyfi.’ When 
they are destroyed, the jiva realises its intrinsic liberation.' 
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The jTva is identical with Brahman. It is, in its essence* 
otui eternal Lind Immutable cousdousiicsa,, which is obscured try 
avidya, When It Is destroyed, its absolute nature shines forth * 
The jlva is : in its real nature* Brahman, which, is seh-lumLnou*/ 
Brahman manifests other objects, But it h not manifested by 
any other entity.* 

Perfect knowledge is of one kind, sine* it depends upon its 
object. Brahman* which is identical with its nature/ Identity 
of the Atman with Brahman is natural/ The identity conscious¬ 
ness is the consciousness of all os identical with the Atman 
i^ajTatuiaikalva). When the intuition id consciousness of the 
identity of the whole universe with the Atman or Brahman 
is attained* the jiva h purged of all desires for any other object^ 
amcc they are non-extent. The intuitiomd consciousness of 
identity Is not illusory,, since it results in the cessation of 
avitlyu, and is not contradicted/ Mok^SJ is a state of desireless- 
ness. \\ lien Brahman is known, there re mains no duty to be 
performed. The sense of duty is transcended Muk^tt Is the 
supreme state of beatitude at blessedness/ It is not a 3ap$* into 
i in moral] ty + But It is n supcrmoral state of fulfilment. The 
sense or duty is not the chief element in the highest state of 
bcautitude. There is nothing to be desired or rejected in it/ 
1 he perron who has realized beatitude transcends moral obliga- 
tioti. Injunctions and prohibitions are useless to him, who has 
acquired integral experience, since he has no sense of command 
imposed upon him by Isvsra. He Las transcended the of 

duality/ Virtue and vice both are causes of bondage. Virtue 
leads to heaven. Vice Itath to hell. Virtue generates supra- 
mtmdaut: happiness, which is empirical and transient Vice 
generates intense suffering in hell. Yidya destroys both* and 
puts an end to transmigrations, Tt destroys all karmas. Virtue 
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Also obstructs liberation. Knowledge is superior to virtue. 
Valya is the higher saving knowledge. It destroys all merits 
and demerits, and leads to liberation niter death.' 

Mok$a is an accomplished fact. It is discovered by in tui¬ 
tion. It cannot be produced by activity. Actions are useless 
in achieving liberation ! Mok$a is a state of sctionlessncss 
{nai$karmyaj. It Is existence in the essential state of the 
At man, which is a state of inactivity.' Activity belongs 
to the empirical self (jfva). It does not pertain to the tran¬ 
scendental Self {atman). It is the effect of lower knowledge 
{ftpara vidya) or avidya. It is possible in the empirical world 
of duality and plurality. where there is a distinction of the agent, 
action, object, and fruit, means and ends.' It is not possible 
in the realm of the eternal. absolute. transcendental, non-dual 
reality or Atman Mut$a is not a tote of activity, w hich is 
painful ■ It is eternal bliss, which always shiner, in the Self ' 
It is the highest state of ecstasy {yoga), It leads to liberation, 
which never ceases. 1 

The person, who has m tuition of the Atman, tak-.-s delight 
in it (utmarati}. Be is contented with it (otmatrpta). He sports 
with it fatntakii\iaj. He dtn.-s not take delight in extern it I objects. 
He shakes off all attachment to them. 9e withdraws his mind 
completely from them, tixc> it ou the Atman, and realizes the 
eternal bliss ill herein in it.* He, who has realized the Atman 
ns the reality of the universe, is delighted in it, sports with it, 
is united with if, and filled with supreme bliss, and becomes 
autonomous.* Eternal Miss is tin* essence of the Atman. It 
never ceases. But it is hidden by the limiting adjuncts of the 
psychophysical organism. 1 * The adjuncts are due to avidya. 
When aindya js destroyed by integral experience, the transcen- 
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dental bliss of the Atman manifests itself . 1 The bliss arising 
from the intuition of the Atman is indescribable, It is supreme 
and transerapirical. It is self-luminous, It cannot be enjoyed 
by nQn-djsc rini i nflHn g persons through their sense-organs. It 
eau be enjoyed by discriminating persons only, who have extir¬ 
pated their primal desires for enjoyment, and realized 

tbeii essential nature . 1 The Atman is Brahman, which is infinite 
ibhuml). It b in the nature of supreme bliss, which is infinite, 
eternal! and transcendental It springs from the realisation oi 
the Atman as the essence of the whole universe (sarvMnmbh/tvn) t 
It transcends all relation to empirical objects, avidyi. desires, 
and actions. Tlie self-lundoons Atman is supreme bliss, It i> 
the highest consummation of happiness . 1 It is an object of in- 
tuition r It is different from empirical pleasure, which is due to 
sEnEe-object-contnct, It is mm-sensuous. It is hidden by avtdya* 
and split up into fragments.* Empirical pleasure U an imperfect 
reflection of it. 

What, bem£ known by the Self, Is sought to be achieved by it, E» 
ihe md, arc twy kbul* of ends, the mpremc end und the sub¬ 
ordinate ends. and extinct**! *rf misery are the supreme 

endfi. The tnenns to thdr attainment a?* the subordinate enda. rlappi- 

s * dth£f ^finite £m*wti&ya) or finite fsa Fmite happing 

is empirital mid *caitJ*Es h imperfectly refleets she infinite bite of 
iht Jiman. Infinite Lapping - or bliss is Brahman itself 1 Moksn i* 
attainment of Btalunan, wfiEch 3a infinite blisa. 1 U h not tran^R* nation 
J” ° r **iarmen\ of ct^tiul happiness. 4tnce it i* pnriJteed 

by Virtue md tHWH= ternal. ind liable to lapse isuo tnrthly Itfr/ 

Mok^i is existence of the Atman in its essential condition 
of infinite bliss. When, it realises its identity with Brahman* 
desires due to avfdyi are extirpated. Desites are the cause of 
pain. Finite objects produce desire** They ennnot yield penrm- 
nent satisfaction. But Brahman is free from detires, ft is 
eternal bliss.* Sensuous pleasure is due to the sense of duality. 

1 rases from contact of a sense-organ with an object. But 
supreme bliss does not arise from contact of the senses with 
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external finite objects, It is independent of the body, life, and 
the senses/ It is supreme* infinite* and eternal. It can never 
be derived from Ike senses , 1 It is the done of happiness. It 
*pTings from realization of identity of the Atnrnn with 
Brahman/ It exists in the inner Self, which is divine in nature. 
It is the Self of alb* The Miss arising from sll-self-bood 
(sarrattnabhival b unique and indescribable. it is known by 
yogic intuition. It is known by eternal knowledge,, which is 
mok^i. It is supreme isolation (kmralya)/ 

The knower of the Atman (atnmvit) is the fcnower of the 
whole universe fkjtsnavit) / He has integral experience. He 
docs not cease to have cognitions of external objects. But his 
cognitions of them are not tainted by attachment, aversion, 
dehision, and other imperfections. He is neither attracted nor 
repelled by them. He knows Ihem as non-dlffment from 
Brahman. His knowledge of Brahman rmis through cognitions 
of them Tt is not obstructed! hidden, or destroyed by them/ 
His desires are withdrawn from external objects, and turned 
inward to the Atman Fib desires for untruth are sublimated 
into desires for Truth.* He does not dissolve the empirical 
world of plurality* but he destroys the sense of plurality. His 
knowledge of plurality is transmuted by the intention or Identity, 
He throws off the sway of empirical objects If he dissolved 
the world of pluralstj\ his liberation would liberate all. * 
Sarhkarj believes in embodied release. This clearly shows that 
integral experience doc^ not dissolve the empirical world. 

The knower if Brahman exist- in Brahman 11 He lives, 
moves* and has his being in Brahman, He realizes eternal blfsfl, 
which ih the essence of the Atom. Ho eschews empirical 
pleasure completely ^ 1 It arises from false knowledge favidya) 
But transcendental bliss arisc> from true tmaght / 1 

Ulokp is realization of Brahimmhood (hrahmnbhavii' It is 
realization of the self in the entire universe / 11 It is the highest 
Good fnibsreyaiul- It is the supreme end / 4 Knowledge or the 
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Atman is independent of space, time, and causality But know¬ 
ledge of object! depends on these empirical categories The 
Atrnaa can be known by tmtLSempineal knowledge. It can be 
known by supm-iiitelLtettial intuition. But the empirical world 
can be known by intellectual knowledge. Knowledge depends 
upon its object (vastutantra). But activity jkriydj depends upon 
ay. agent (punigatantrui. So tke Atman of Brahman cannot be 
realized by activity . But it can be known by in tuition . 1 

The essential nature of the Atman i tayond pleasure and 
pain, good and evil! virtu and vice, they arc connected with 
the body, which k a product of uvidva. The Atman i* dis¬ 
embodied and incorporeal. It is not touched by these empirical 
qualities, Avidyti is the cause of pain. When it is annulled by 
tht intuition of the essential identity of the Atman {atumikatva- 
svarhpadar^tnjiJ, there is no possibility of cotmectson with pain 1 
Mok : r is Ihe Iraia^empmcal and uoiimemil state of the Atmaii 
^aihkaru recognizer gradual libcratiim {kramaiimktil and 
liberation on earth (pronmuitil. The person who meditate 
on the mystic syllable Cm, the symbol of Brahman, to 

Brahuisloka or heaven after death. He stains hk personality 
rbere, and gradually acquire integral exiH-Henco of Brahrrmn, 
Ttu * k S™ dtla3 release ikrajmmmkti}. 1 Worship of determinate 
Brahman or personal God leads to destruction of sins, attain- 
ment of sovereignty , and gradual release 4 Indeterminate 
Brahman cannot be comprehended by person* of dull intellect 3 
But the jMirscin, who acquirer intuition of ind^-tcrminiite 
, ^^ Liriail ? becomes Brahman here and sow. He realizes his 
its. in Etude and absoluteness in the embodied state;. He becomes 
immortal in bis mortal coil. Be enters into life eternal. He 
l~ purged of av tdya, desires* and actions, virtue and vice* and 
becomes infinite and eternal spirit {brahmapraptal B Perfecl 
0W c ge of Brahman leads to embodied release. But ins* 
per ect knowledge uf it leads to gradual release.' Worship 
o: i-ersoiial God leads to attnimnent of Brabrualoka. Il bring:* 
hiT ; U V^ Gnd (salotyal and affinity in mature with 
i^rupyaL Bin perfect knowledge of Brahman leads to 
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embodied rescue/ It does not destroy the body at once. It burns 
up only those unseen potencies {karma) which have not yet 
begun to bear fin it, whether they are acquired in the present 
life or in a previous birth. But it does not destroy those 
potencies which have fashioned the present life. When they 
are exhausted by enjoyment and suffering through continuance 
of life, complete liberation is attained. This b disembodied 
release™ "As a potter's wheel continues for a time to revolve, 
even after the vessel has been completed so also life continue* * 
after liberation, since it contains no cause to check the im|ietiis 
already gained / 11 As a mnn suffering hom eye disease, eon- 
throe* to see two iocaiis owing to the force of the impression 
(^aihskara?,. even when he is convinced of the existence of one 
moon only* so too Cht: knowledge of the empinenS world persists 
for some time owing to the force of its impression, even after a 
man hit* attained knowledge of its unreality. The knowledge 
o; Brahman attained by ;i ]xer:-:Ui ul hi* embodied condition 
cannot bo refuted by another, It is a fact of experience/ The 
knowtjr of Brahman becomes omnipresent s-piriL and realize* 
absoluteness litre and now * Moksa i* not production of any¬ 
thing new . hui mere cessation of bondage owing to annulment 
of avldya/ It is the complete Caution of amhstr* ; it is 
bcgmningle^. endless, tm Ageing, undying, immortal. fearless, 
pure, and faultless; it is existence in the essence of the Atman - 
it is non-dual supreme bliss ; it is the object of integral 
experience/ 

Th* Means to Libs ration : Morality and Kn&wledgt 

Saihkara is the staunchest advocate of knowledge as thfi 
only means of liberation- Bondage is ignorance. Liberation b 
true knowledge. It is Attained by integral experience. It b 
the experience of rail beings in the Atman and the experience 
of the Atman in all beings. It is the experience of the identity 
of the Atman with Brahman without any distinction * Thr 


‘SE, HI, 2 , 2 K 

*SV„ p e*. Cp tndLir. phlivtOfky, Vqi U, p &45 

*$BS, 3r- t- IS 5V,* pp. *2+-3l 
- 8BS * b. 2- I4 r 

1 PhaS^tTa^xddhh .ipi eioktwy* tandhflnaaivrttiTiiAtr^pcfc^A dn apqr- 
topfijaimiiap^l. 8 B 5 .. it. *, 2 

( SB, Up.. L If. I -S 3 CS - vi. 23 



m 


T£H SAiSKVA-i'CCA AND THE VEDANTA 


I»«oa, who has acquired integral experience, remains in die 
highest condition of Brahman hood. 1 Knowledge of the Atman 
|atmavid> af is the highest good-' Mystic experience of Identity 
of the Atman is the highest consummation of knowledge.* 
Integral experience consumes all merits and demerits, which 
cause rebirth * It destroys grief, delusion, and other afflictions, 
which obscure the knowledge of the Atman. 1 It quickly leads 
to realization of uiokja.' The yoga is the stability of integral 
experience. f It can be attained by total extinction of all desires 
for external objects of enjoyment.* It can he acquired by medi¬ 
tation on Brahman by the concentrated mind free from all taint 
of attachment, aversion, and the other afflictions, and with 
dratvn from external objects of enjoyment.* Those, who linve 
extirpated all desires for enjoyment litre ,md hereafter, acquire 
integral experience.** They shake off false egoism, and do not 
identity the Atman with the mind-body-complex. 11 They are 
suffused. inlh universal good will, amity, au d companion, r«v 
are freed mm enmity to all. They are full of forgiveness. They 
tip root thc-ir self-love. They become indifferent to their own 
joys and sorrows. 11 They experience Brahman in all, and treat 
. as equa1 ' The F jounce alt desires and actions, acquire 
mteguil txpencnce, and enter into life eternal. 1 * They enjov 
etemai bliss inherent in their inner Self, merge in Brahman, 
ancl become Brahman even white alive. 11 They realize their 
identity with Brahman or eternal Being, Consciousness, and 

Th ™' C ” St m Bra|ima »- They realize their intrinsic 
ret) om. ny arc not boru again, 1 * Integral experience is not 
discursive knowledge. It is direct experience of Brahman. It is 
accompanied by supreme eternal bliss."’ 

,','iiilfatvi s uhiu is branded ns intetIcctualistic, since he re¬ 
gards higher knowledge as the only means of liberation, and 
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knowledge of tbe self us die highest good. 1 But this h, a ifiis- 
conception* Though the Truth ( Atman 1 is llic Good ftd^dfcyitsa)* 
the saving knowledge h the result of rigid self-control and 
virtuous life. Morality precedes spiritual rmUmtlon. The m- 
dispensable propaedeutic to the knowledge qf Brahuian is dis- 
criuii nation of die eternal and the non-eternal (mlyanityavnvekai, 
detachment from enjoyments on earth and heaven {ihomutni- 
phalabhogavairSgyajp restraint of the internal organs or tran¬ 
quillity (sama), control of the extemol senses f da mar, with¬ 
drawal of the mind from external objects of enjoy incut luparatii, 
endurance of heat and cold conoeQtrfltion of tbe niind 

on Brahmin fsamailhi) p Mill in die instructions of preceptors 
and the Vedanta fsraddMJ,, anti desire for liberation (rnunm- 
kgutva)/ These moral qualifications make a person tit for the 
study of the Vedanta and enquiry into the ftaiuiv of Bmjmtnn 
(brahma; ijfifisi) Non-ldltiiig or non-injury fahMisiS, truthful¬ 
ness {satyn). celibacy (brahmacniya^ non acceptance of ;nftb 
except for bare subsistence or non-cpvetousnesa [apangruhajp 
renuntnution of all possessions (sarvatyagaj, tranquillity (soma), 
sense -control [dama'L withdrawal of the senses from their objects 
(uparatih study of the scriptures Isvodhyayab aisstnrits^ 
(tapos)* cleanliness or purity of body aud mind [inu ca<, dis- 
crimination of the self from the not-seli {vivekm. fixation of 
min d (dharauh) . m editntion (dhyana)„ couceutraii rm of mi t l rt 
on Brahman with devotion Nunldhr), and the tike arc- auxiliary 
to integral experienced Truthfulness consists in u-chewing 
falsehood* deceit, hypocrisy, pride, and boastfulness J-fon-deceit 
and uon-erfrokedness in speech* body, and muni constitute truths 
fulness, it is better than a thousand Aivanicdhft ^icrifioes, It 
is the foundation of the knowledge of Brahman.* Celibacy 
destroys afflictions and purifies the mind It aids the dawn of 
perfect knowledge (samyng inSim], 1 Truthfulness and renuncia¬ 
tion of desires lead to the attainment of the highest stood/ 
When the mmd is purged of attachment, aversion, delusion, and 
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other afflictions, it can have pure knowledge and intuit !oil of 
Brahman. J The mmd purified by instruct] urts of the scripture* 
and preceptor^ tranquillity, ^nie^oatr x>\' and the Like h the 
organ of the intuition of the Atman.* The saving knowledge is 
preceded by purity of mind and purity of con duct r Morality is 
an indispensable precondition of higher know ledge. Therefore 
SarlikLira's ethics is. not mteBectualisric. 

Hearing the scriptum) texts regarding Identity Havana < 
reflection (man a on) „ and met] i tali on (aidjdbyasaaa!i on them 
remove hindrances to higher knowledge (vidyi) and aid its mani¬ 
festation/ They should repented till tile dnwn of intuition 
They end in mystic vision <darsaim) * The mind is inclined 
towards srivsTia, majiana. and Eiididhyiana. when it is purified 
1>> ‘-acriljccs, chanty,, and aiis ten tics. They can manifest vidya, 
if thciv are tio hindrances in the shape of fruits of other works. 
Sacrifices, charity, and austerities done without attachment and 
desire for fruits purify the mind. They are obligatory dudes 
<UEtya karma). They ought to be performed by those who have 
util yet destroyed a vidya.* 

Courage (abhlnita), pejumces (tapaa), performance of sacri¬ 
fices (yajna. spintedness (tejas), fortitude (dliyd), bodily tuid 
mental cleanliness (&uca\ study of the scriptures (svtdhyayni, 
knowledge of the Atman obtained from the scriptures and pro 
captors {jnina), inactivity of the cognitive organs tn the pre- 
seiiLt of their object* (alolupntva), inactivity of the motor organs 
(acipab). trail [juiUity of mind (fintt), purity of mind (sattva- 
samiauddhi^ and concentration of mind (yoga) ate the self- 
regarding virtues, which ought to be cultivated/ These include 
physical, intellectual, and moral virtues. They are auriliarv to 
knowledge. 

Good will and love for all creatures (adve^a), friendship 
jnuntraK compassion (kan^a) for the distressed, forgiveness 
$&tnat, scl Sessuess or extinction of self-love or egoism, con- 
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t|Ueiit of enmity to all creatures, universal benevolence, equal 
treatment with all, charity, and pumuil of the welfare of human- 
sty (lokteatiigraha* * are the social virtues, which ought to be 
cultivated. Tht* include justice, benevolence, and bvo. 1 
Wve thy enemy a* thyself. The Afmnn exists in friend and 
foe alike. 1 Causing anxiety, fear, and pain to others should be 
eschewed. 1 Charity idfinai, self-sacrifice ItySga). stratglitl.br- 
hardness (arjava), non-killing or non-injury (ahirhsat, te»>A»r r n^? 
' niardava!, non-malevolence fadroliiil. nrm-covtlliug (apaiinua), 
pacification of anger Cakrodha), non-setf-glcrificalkm mmanitvai, 
non-hypocrisy (adambhitval, modesty jhri't are the other social 
virtues which ought to be cultivated. Social virtues spring from 
inie knowledge (pUEm), Social vices from ignorance 

(ajnltm). The former cnuun-raLt the tatter * Religious hypo- 
crisy fdambha), pride (datpa) of wealth, learning, and noble 
birth, and harshness of words Iparu^ya] are vices.* Titos-.-, who 
perpetrate cruelty and violence, are enemies of mankind because 
they destroy the social order.* Egoism is due to Ignorance 
•nvidyi) or confusion of the- Self with the mind-body-compk-x." 
But the Atman is one infini te Spirit, fi exists in all citaitirti 
When avirtya is destroyed by t]ie knowledge of the Atman, 
egoism is eradicated. Altruism i> the inevitable eunscfjuitnte 
of the rcalizstinn of ali-sclfles- (• arvaticabhavn). S«nHa1 virtnc^ 
are not intrinsic valued. They purify tip: mind, arid aid self- 
realization.* 

Mok-pi is eternal. It cannot be produced by works (karma >. 
which spring from ignorance (avidyal, Works are antagonistic 
to knowledge (ridya). Vidyl is knowledge of one undifferenccd 
Atman. Works are due to false knowledge of difltrence of actors, 
actions, fruits, means and ends.* They are due to egoism, or 
confusion of the Sdf with the body.*" Knowledge of Brahman 
results in realisation d all-selfness,* 1 Desires cannot spring from 
it. 1 * When avidyii is destroyed by Brahma vidyl, nothing but the 
Atman exists. 1 * Works can never lead to knowledge of Brahman, 
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since tbey are antagonistic to each other like light and darkness , 1 
Worts devoid of knowledge spring from desires due to avidya, 
and therefore give rise to misery.* 

Saiiikara nminiams that knowledge combined with works 
lirianakarmasamucraya) ofttnot lead to liberation r since they are 
antagonistic to each other. Knowledge is viiiyii Worth are 
nvidya, When vidya dawns, nvidya is dispelled. Tiiey cannot 
co-exist with each other , 5 Mok^a cap be attained by know ledge 
only* It can never bo attained by knowledge combined with 
works-* Knowledge dispels a vidya, and ends in liberation 
(kaivalyai, Mrik$a is Uifi eternal reality. It is the essential 
noturu of Atman or Brahman. It cannot be produced by know¬ 
ledge or worts, or both together. It b only revealed by know¬ 
ledge. It is nol produced by voluntary actions motived by 
desire for an etuL 9 Knowledge of identity of Atman with 
Biahniaii c-& nnoi be combined with work> even in dremfi 1 
Karma is the path of action (pravfttsf Inaaa is the path of 
renunciation of action (nivtfti)/ 

But empirical duties (kaipya karma \ and prohibited acts 
(nifiddha karma) should not be performed 1 Empirical duties 
are selfish prudential acts for the fulfilment of desires due to 
a vidya. They are not auxiliary to knowledge.* Daily obligatory 
dntic.' i lutya karmaf t ablutions and prayers arrest produo- 
non of st£is F destroy accumulated de merit^ , remove hindrances, 
produce purity of mind {&nttva£uddhi) p and aid the emergence of 
knowledge. They are not prompted hy desires They Are acts 
ol reason. fhey arc auxiliary to knowledge/* They ought to 
be performed without desire for fruits by those who have not 
destroyed uvidya 11 i^ccaeioual duties (nsimlttika karma) also 
ought so be performed by them op particular occasions in order 
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to avoid demerits. They also are acts of reason. But they 
produce special karma* without the agent's knowledge* winch 
demand retribution m a new birth-• Holy works indirectly lead 
to mok$a. They aid the emergence of knowledge which mam, 
tests the seifs intrinsic freedom. 3 Non-performance of empirical 
duties leads lo nou-productioii of desired bodies, NouKrotcmissitm 
of prohibited acts leads to nod-prodnetfon of uuderired bodies. 
Performance of daily obligatory duties and occasional duties Leads 
to non^attainmeut of sins of omission, They ought to be per¬ 
formed by those who arc subject to false knowledge- 1 * integral 
experience only can consume all merit* and demerits, which 
have not yet begun to bear finite 4 Empirical duties and pro¬ 
hibited acts cannot be completely renounced till the dawn oi 
integral experience, winch cons times all desires. There is 
no other means of liberation than knowledge (jftana) or 
expansion of the finite individual self into the infinite 
universal Self (sarvatmaLdiiiva). When the saving know¬ 
ledge dawns* the absolute good is realised, 1 Integral experi¬ 
ence is the highest consummation of morality. We rise from 
prohibited acts to empirical duties prompted by desire. Wc 
rise from these acts of desire to act* of reason and perform daily 
obligatory duties and occasional duties and cultivate altruistic 
virtue*, Wc ri*e from these act* of reason lo the integral ex¬ 
perience of the Atman or infinite universal Spirit, Integral 
experience presuppose transformation oi will. 

The duties pertaining to castes (vrtqa) and stages of life 
{rerun rt lead to attainment of bum.* They cannot achieve 
liberation, since they are due to false knowledge of difference 
of actors, acts, and fruits,* Vidyi does not depend on duties of 
different stages of life in order to accomplish mok^a. 1 But if 
they are performed with a desire to know Brahman, they are 
indirect means to the production of knowledge. But they do 
not aid knowledge to produce liberation. 1 Ritualistic acts done 
with a desire to knots Brahman (vividly are externa! aids to 
the production of knowledge. But vexise-cGutroU control of mind. 
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and lilt like are the internal mesas to it- Aamkara strews the 
inner purity of mind more thou entenud observance of custo¬ 
mary rules of conduct. Ritualistic acts done without desire 
for fruits lire the means of knowledge of those r who are desirous 
of achieving liberation, 1 

Duties of different stages of lift: (isranm karma * * are auxihary 
to knowledge, since they purify Ihe mind. When the mind i> 
purified, it acquires the saving 1 knowledge/ Recitation Of man¬ 
tras fjapa), fasting, and prayer can be performed by alb 
Knowledge dawns upon a mind purified by dudes of stages of 
life performed even in a previous birth J The rules of stages of 
life are binding on all. A student's fbrahmacarinl duties* a 
householder^ {gfhasthal duties, and a forester' e (vinaprastha) 
duties lead to heaven. But the duties of an ascetic <sannya^ni 
lead to immortality (nmrtatva), The duties of the first thre*. 
stages of life cannot lead to immortality, since their non- 
ptrfarnmnce generates sin*, of omission. Rut the ascetic has 
renounced all works, and therefore sins of omission do not accrue 
to him due to non-performance of duties. His moral duties of 
sense-restraint* tranquillity of mind, and the like are contri¬ 
butory to realization of Brahman ibrEhmasarhsthajL They are 
not antagonistic to it. An individual can, therefore, attain 
salvation only in the stage of asceticism/ Extirpation of aB 
desires , renunciation of all works, and integral experience Are 
the meant- of release/ The wi ml should adept an ascetic's Lif <■ 
Thofse, who are in quest at true knowledge, also should adopt it / 
Devotioo to knowledge culminate* in release, h must he 
preceded by rummeiatian of all works Integral experience of 
the Atman or Brahman is the culmination of knowledge/ There 
can be no release without complete renunciation of ail works 
!mai$kflimya) coupled with intuition of the Atman/ Satukara 
over-cmphAsizes the importance of the last stage of saunyasa 
which only directly leads to rclea.se through true insight. But 
in the nrst three stages of lift- duties are performed, which in¬ 
volve false knowledge favidyiS of actors, actions, £ind object?. 



■SBS-, HL 4. 33. 

* SE8-. hi I. 3£J, 



TJ1K UJVAtTA VSDANTA W &&JEAJIA 


593 


and generate re-birth as gods, men, or animals, 1 They cannot 
bring nl>out release. slfiLfi tliey lidnnot ijestror avidya. 1 

rJitf rales of custc ttinraJity sre binding on all, Tb* * ** v 
preserve the social order, Tranquillity, sense-restraint, parity 
of body and mind, forgiveness, straightness, knowledge, and 
faith in the scriptures are the duties of a Urihmapji.' Heroism, 
spirited ness. fortitnde, efficiency, bravery in fighting, charity, 
and supremacy are the duties of a EL$atriya.‘ Agriculture, tend* 
ing cattle, trade, and commerce are the duties of a Vaisya. 
Service is lie duty of a Sudni, 1 These caste duties well per¬ 
formed lead to attainment of heaven. They remove impurities 
of the laxly and the senses, and unite the mind fit for acquiring 
knowledge, 1 jftfftmiapa* are specially fit for knowledge of 
Brahman, when they renounce ;iH. r A Bmhmana should re¬ 
nounce Cfttdfaness (pap^ityo) and adopt childlike simplicity 
(balyat : he should renounce it and adopt saintliness, f tunning : 
then he should renounce SflinUiticss and have direct experience 
of Brahman. Then he becomes a true Ural mi aim,* Brahma^as, 
who have destroyed false knowledge and dtMirei for sons, wealth 
and enjoyment on earth and in heaven, should heg aim- for bare 
subsistence and only cultivate' knowledge of the Atman * 

The liberated souls, who have acquired integral expoiencc, 
renounce all action- for egoistic ends, and Ttigagt in actions 
only for the good of humanity ilokasadigraho) without attach¬ 
ment and desire for fruits. Their fictions are, in reality, not 
actions because they spring from integral experience of the 
A tman or Brainpan . '* Those, who perform actions for solidarity 
of mankind, are not bound by them, because they arc selfless acts 
and tmmntivcd by avidyi and egoism. 11 Those, who have 
acquired knowledge of the Atman, ought to do works for the 
welfare of mankind- Bat those, who have nut acquired it, 
ought to do works for purification of their mtnds, 11 If tile? have 
a strong desire for liberation, umnotived desire]ess works 
(dlfkama karma) cause purification of mind iiattavainddbi). 1 * 
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iuiikara prescribe* ni^kljua karrrm for purification erf mi ml, 
•siiH'h ii necessary for the attaituaent of true knowledge- Biu it 
L u j3juiot directly lead to liberation. Dunes performed without 
attachment and aversion, and desire for fruits are m^kiiina 
kamui They are not actuated by egoism (iiharhklira) They are 
devoid uf the sense of T and 'mine'- They are dedicated to 
<jkxL They are done for the good of mankind* They are service 
to Ood tor the welfare of h nina nity . 1 They produce jurnhc-itioic 
Of mind l.^nttvfisinidhi) and nid the production of true knowledge: k 
Tljiiy are iumliary to knowledge. They indirectly help the 
achievement of the highest good/ Safhkara is never tired of 
K|Jt*iting that the highest good can be achieved by the know¬ 
ledge of the Atman only preceded by rerntnciatioi] of all works/ 
tip underestimates the active life o i morality. He prescribes 
mi motived works to those onjtyj who fire devoid of integral ex¬ 
perience, for purifi cation of theit minds Those, who have 
acquired integral expenmoc t are compelled to do works for the 
welfare of mankind under the influence of karma* of r-ast 
births/ 

Siiflskura advocates ethics of MCCtidsm. Extirpation of all 
prima] egijjstfc desire te^pa) i& indispensable for achievement 
of eternal and ^solute life finiftatyft)* Desire for soi^ ljmttr-d- 
W?a} P desire for wealth (vittai^nif, and desire for enjoyment 
here and hereafter {loknisa^iaj must be extirpated/ Work? 
(.karma) arc actuated by desires (kamo} which arc due to uvidya. 
I licy generate merits and demerits. They produce hap pines- 
ami misery So destruction of alJ desires, thiv to avtdya 
^uxiliai, to realization of identify of tile Atman with Brahmim * 
l b,, empirical vocJd of birtb and death is impure, non-ebnul, 
mil of activity involving tn«tns and ends, fought with misery, 
and a -phtre of avidya Do tacit in cut from the wortd is the first 
. ondmon of tile qrnst for Draliman 4 The mind engrn^d in 
llic world dcra not fed the bcttssjty for knowing the Absolute. 
ntl1 natura] attaelmieni to the world a counteracted hy di^ 
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passion for it, desire for knowledge of Brail man does not arise, 1 
Discontent with the world, extinction of dessrts for happiness, 
aud enunciation of all works prepare the mind for the know¬ 
ledge of Brahman,' ^oppression of natural impulses (svnbhava- 
pravjttinirorfha) is absolutely necessary for it. J Dispassion for 
earthly and celestial happiness generates parity of miuil, and 
makes it lit for the direct experience of the Atman.* An ascetic, 
who has completely destroyed all desires for empirical pleasure, 
realizes eternal bliss springing from tlie kmnvledge of the 
Atman Avidya and its effects, attachment, aversion, delusion, 
and other emotions, obscure the bliss of the Atman. They are 
destroyed by direct experience of the Atman,* An ascetic should 
di^troy these affliclious. root nut desires for external objects of 
enjoyment, achieve erudition, childlike simplicity, and saint¬ 
hood, transcend the waking condition, dream, and sleep, and 
amin superconscious trance, and know Brahman.' If lie sheds 
all desires for external objects, and renounces duties of stages 
of life, he can know Brahman * A wandering monk, abstaining 
from all wofKs and cultivating knowledge of identity, is 
grounded in Brahman,' Asceticism is the predominant note of 
Sarhkant's ethics. But altruistic cniotious of universal good¬ 

will, love, amity, forgiveness, and selfless desires and act* of 
universal benevolence and moralizing tilt social order (lokasaih- 
gralm),*" and uplifting hrunaoity flokarmgraha) u are inculcated. 
The perfect man takes upon himself the tusk of redeeming sinful 
men swerving from the path of rectitude and establishing a 
moral order. To bring the Kingdom of God on earth is his 
mission.'' So^arfifeara's ethics U not entirely ethics of asceticism. 
It permits selfless act; of universal benevolence and service of 
humanity enlightened by integral experience," 

Happiness (preyas) and seLf-reaJiration Isreyasl arc the two 
ends of human life.* 4 Avidya impels a person to seek happiness. 
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VHy^ impels him to seek sclf-icalization, Unties of castes and 
stages of life lead to happiness on earth and heaven. They are 
prompted by avidya. But quest for the Self is prompted by 
vidya. It directly leads to niok^a. A non-discrirniuating person 
runs after the phantom of happiness which b perishing, Eu 1 - 
a disciiniinatini; person strives for self-reaJisiation which b 
abiding. Happiness is due to avidysL Self-realization is due to 
vidyl. Happiness is empirical pleasure. it is derived frotii 
empirical objects. It is transient and sensuous Tt endb in 
bondage [saiiisaiaj r Self-reaMzation ends in absolute freedom 
^mok^ar, 3 The self is permanent and eternal. It is the end 
of all onr striving. It is the absolute ko od. Ephemera! empin- 
enl objects of pleasure cannot yield the eternal and absolute 
good Extroverts (baliiriiiukhaf aim at happiness and extsn*. 
tiott of miMiTy They sre engrossed in the empirical world. 

1 hey can never attnin a^olutc good fatyautika puni^arthav. 
Actions of the mind-body-complex on titeroo] objects of enjoy¬ 
ment are natural and instinctive. But until the mind is with' 
drawn from them, and fixed on the inner Self, seif-realization is 
not po^ible. Introversion must replace extroversion is the 
Huest for the Seif, Saihkara's ethics is anti-hedonistic. 

Dhaima ss two-fold, positive fpravftti) and negative (ntvjttil 
t ; 3 ti- world. Happiness tabhyndaya) and self-real iaa- 

t.nn 1.1lihstvyasai are the ends of human hongs. 1 Dhamta gene¬ 
rates happiness, Adharma generates suffering. They sustain 
2 * round of samsSra,* Virtue and vice both lead to bondage 
First virtue should replace vice. Then both should be (itui- 
wndeiJ in order to realise the transcendental Atman. Virtue 
and tree, happiness and misery affect tile mind-body-complts 
only, They cannot affect tba disembodied supramenta] Spirit 
... v, ™* r * in ^ ™ e ' fiood ,md evil both should be transcended. 
tC u -rated person realizes transcendental perfection or the 
im/Lrt . oad good and evil. 1 Integral experience only is the 
means to ,<,3 *“ition of supreme perfection. Tt is not a condi- 
ion of transformed will but wiilW bliss * Will is empirical; 
* ‘ S " **$■ The Atman is beyond mind and will . 
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It if, pure cnttorimisness and supreme bliss. Tile Atman 
is the dearest of all. Wife, sons, and wealth are dear 
to us for the sake of the Atman, which exists in them 
ail. 1 The infinite bliss of the Self is imperfectly reflected in 
Transient empirical pleasures. They should be abjured. The 
eternal fountain of them in the inner Self should be sought. The 
big I test state is neither a condition of uncomictousness as the 
Nyiya-Vaise^ka maintains, nor absolute knowledge only as the 
Sathkhya-Yogii maintains, but absolute knowledge and bliss. Ii 
is free from will and activity, £athkara’» ethics, therefore, is 
not pessimistic, though it is predominantly ascetic in etui ranter. 
!t is Transcendental Euiisemonism/ 

S3. Effcicai Thowglil : Dharma. Adlutrma, .Viyuga, 
Sfirtugs of Jttfton, and Freedom 0 } ifui H'jJJ 

Virtue (dhanufl) and vice (adkarm* *) are independent of 
time, space, and causality. They are super^usuous. They can 
be known from the Veda. 1 * only * They cannot be perceived by 
the senses. Nor can they he inferred. They cannot be known 
by reason.* Thu scriptures are the only source of knowing them. 
This is authoritarianism But the scriptures are embodiments 
of intuitions. They are not irrational, but supra-rational. 
D harm a and adharma an !>e known by reason subordinate to 
the scriptures/ 

What is diiarmn fc one place and time and under certain 
circumstances, is adburms m another place and time and under 
other circumstances/ What is duty for one with certain innate 
aptitudes, is not duty for another with other native endowments/ 
fithieaJ good (hits) and ethical evil (aJuta) are relative. They 
are not absolute. They are not ontological verities. They are 
due to avidya or dunUriic vision. They spring from non. 
discrimination between the Atman and the tnind-body-cornplea:. 
They arc valid in the empirical world of appearance. They are 
determined by knowledge of difference. They do not hold good 
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in the ontological reality t when knowledge of identity dawns 
Dharmfi and adharmi deal with works. AU werks H secular 
and scriptural, belong to the empirical world- They are dnt to 
avidya. They do noi belong to the Atman, which transcends 
them, 1 They are object* of lower knowledge, while the Atman 
it grasped by higher knowledge.* 

Actions, which iire enjoined by the scripture, arc right 
(dharmab Those, which are forbidden by them, are ivrong 
(ftdftsEPiaJ . 4 Dharma jTTLHiuees good' (artha) or happiness- 
Adliarma produces evil (auartha) or unhappiness, Happiness 
and unhappiness ore earperienccd through different kinds of 
mind-body-comploEes. Different degrees of happiness and im- 
happiness are experienced by Oilier cut grades of t/r&atur**, 
animals* men, and gods T They an? due to diffetvnt degrees of 
dhamm and ft illiar pia/ 


The Vedas ore revealed by I^vara, The injunctions (vidhil 
and proliilritiaiis (nisedhii) are creations of God. The individual 
selves fj iva \ have relative freedom to perform enjoined acts or 
commit prohibited arts, God awards good (arthat to those who 
perform right act* fdliarma), and evil fanantia) to those who 
commit wrung acts fflaTharpia). The jivas have freedom of choice 
(pum^akara). If God were absolutely independent m awarding 
ETood and evil to them, th eir free exertions would 1)4 titutva i Iiu£ * 
baiiipbara does not deny relative empirical freedom of tilt wilL 
Dharmn Ls a categorical i in iterative, Is j* nn Ought. It 
ought to be done- It ought to be brought into existence by the 
effort and activity of a person. Secular and scriptural duties 
may be done, undone, or wrongly done by him. Hharnia does 
not depend upon apprehtuirion fanuhhaya) Sruri is the source 
o[ iL* knowledge, Anubhnva is not a means of knowing ft * 
The -cri|Uurvs give us categorical imperatives in the form oi 
injunction* ami prohibitions.* They are binding on the jlvas. 
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Yhcy are under moral obligation to abide by them. DKarruu is 
characterised by moral impulsion (eodann). Ii impels Lbc Jivas 
to carry it out,' Dharrna relate to ncte, Ii ought to be done 
Adbonwa might to he avoided/ Dhmnma is an imperative 
jvidhij. It depends upon the activity- of a person. It is an 
Ought. It is not no existent fact. It does ism cxift at the time 
of knowing it. It h brought into existence by fl person^ 
activity/ Moral Law or ditty (vidhij is different from know¬ 
ledge, It depends on a per*oa J s activity Bui knowledge depends 
qjx an existent fact. It represents an object as it really is. It 
does not depend on a person's activity* Knowledge of truth of 
an object does not depend upon a person's intellect. IL depends 
upon the existent object. The object is nut a creation of know¬ 
ledge. Knowledge is <k term ii ltd by the object;* Surtikam rc- t 
jects subjective idealifitn, and advocates empirical realism. 

brahman is absolute exi-tence* It is iW accomplished fact 
(panni^hita vastu! 4 It is not an Ought which can be realized 
by voluntary Action/ There cun be no imperative (vidhii about 
it, since imperative relates td actions. Brahman is the Absolute 
Truth which can be tavern ii only It is the Absolute Good, 
Immediate experience of Brahman i> the highest good. It 
d^stroFs avidyS ueJ nil afBicdcms, which obscure the knowledge 
Hif Brahman . 1 * * 4 'Direct experience of Bmhmau does nut depend 
Upon a command (uiyuji.v It depends upon instructions which 
annul avidyi The jwa caimnl lx under moral obligation 
(niyoga), tnev it will be destroyed by the knowledge of 
Brahman. Ii appears to different from Brahman, but really 
is n on -different from it The scripture disjjeb its avidya, and 
induces knowledge of its intrinsic IfanhniMiliood. Brahman i? 
itrdciemuiuite and inactive- It is the eternally realized absolute 
Good It cannot be wider moral obligation. So there is no 
niyogn because there is no agent under moral obligation. 
Kiituvtejge of brahman cannot be achieved by Moral Law 
(niyogai. Knowledge if 1 determined by its object, ft is not 
determined by activity. The scriptural texts pertaining to 
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Btfthttian are not commands to be executed- They are instruc¬ 
tions conveying the knowledge of Brahman/ 

Vidy&isj^ya also shows the ontological unreality of niyoga. 
It is a moral command. It an obligation imposed by a 
superior person an au inferior person. The Vedas are imper¬ 
sonal (spmtrii$uyaj ¥ and cannot therefore impose moral obliga¬ 
tion on pmm is. If the oiyoga itself lie said to reside in the 
object that ought to be done and oblige a person to execute it, 
then the object of the moral net (karya} h ejfher related to 
volition (krtisamsrgta^ or capable of being accomplish ed by 
volition (kftiyogya), or extraordinary lalaukikaj, different from 
actor p act* and fruition, though capable of being accomplished 
by volition. The first alternative is not possible Volition is 
activity of au empirical self. The object of activity (kixya) is 
caused by activity. Therefore, the object related to activity 
cannot be the cause of activity. Volition abides in the empifi- 
cal self. What abides in the agent cannot impel it to act. The 
second alternative also is not Lv untile, Ati tindesindilv object alio 
is capable of being accomplished by voluntary action. But it does 
uol oblige a person to achieve it. The third alternative also is not 
possible. An extraordinary object is unknowable, nidcscriltfblcp 
and inexplicable. It cannot be established by the scripture. A 
desirable object fist&sadJiana) capable of being accomplished 
obliges a person to act. Vtdyarapya admits that an object 
winch U a means to Use good fi$|a5&^a£raj and capable of being 
accomplished p^yogyti) is on object of moral obligation j haryn 1 
The same object is an object of moral duty because tt ought to 
be brought about by a voluntary action and it is a means to the 
good because it fulfils a rational desire. Even a future object 
can be known to be a mentis to fulfilment of a rational desire 
just as a past object* food or iiiink, is known to be a means 
to fulfilment of a desire. So a vidhi is not a command (niyoga). 
It is capable of being accomplished and u means to the good 1 
Even a vidhi + in ihir. sense, not possible in the Vedanta. 
It avidyl and manifests intrinsic freedom of the 

individual self. Ktmwledgv of identity of tin: Atman with 
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Brahman Is the means of realisation of freedom. The Vedanta 
is o means to the knowledge of Identity, The Atman or 
Brahman transcends the distinotion between means and ends. 1 

The Moral Laws (vldhi] are commands of Iotst*, which 
are conittmiiicartel to men through the Vedas. But they are 
empirical and relative, and not true in an absolute sense. They 
ate transcended by the realization of Identity, T3ie momj codes 
are known as commands of God on the plane of empirical know- 
ledge. But vrith Chi dawn of Identity consciousness they are 
known 5 i 5 stepping stones to its realization, The Moral Laws 
are an appearance of the eternal consciousness (cidablia&O. 
Morality is transcended in spiritual realization* though it is it* 
indispensable precondition Identity consciousness or mystic 
vision of Brahman is Lhc highest consummation of morality. 3 

Sflihkarn main tains that avidya is, the root of all desires 
.kiUna* for enjoyment- Desires am manifold- They arc the 
springs of actions (karma). Actions produce residual Lniprcssioujs 
saifiskara) of subccru^aouf* predispositions t vil^na j T They are 
imlicdded in the stihtte body which clings to the empiri¬ 
cal self (jivnh They are carried over by it to the next 
life, Good mimic predispositions are ag££fe. Bad innate pre¬ 
dispositions are liabilities Ssinc are born ■with an innate pre¬ 
disposition lor imworldlsDeos They have uiilimd aversion Kn 
rtie world fraught with misery. Others are hum with an innate 
predisposition for worldly enjoyments They have insatiable 
thirst for empirical pleasures " But nil desires, conscious and 
^uU:onsciottS* native and acquired fe can be counteracted and 
eradicated by free volitions, 

Snrpkam mentions three primal egoistic desires. They are 
desire for wife and sons, desire for wealth, and for happi¬ 

ng- here and hereafter They should be suppurated by desire 
tor the knowledge Brahman Oarahnjajijm^. Empirical 
dtisires for hnppintr^ are natural. But jitm-cmpirical dusirc for 
the knowledge of the &df or Abseil ute ako fc hidden in human 
nature The former are prompted by nvidya, Tht latter is 
prompted by implicit vidyl The fanner aft cine to man's 
finitude The krtte ore due to hfe potential infinitude, The 
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real i ra tjon of infinitude and ibftdkt^D^ is tile appointed dtstiny 
of mm . 1 

Mnkadevananda Saras vati gives the following division of 
the springs of fiction. Y asanas are spontaneous, instinctive, im- 
refieclive desires. They arc of two kinds* impure (asuddlnd and 
pure (suddha) Impure desires are the cause of bondage. They 
produce birth and death. Pure desires are the cause of libera¬ 
tion, They destroy rebirth. Impure desire?* are threefold: 
'll desire for bodily pleasures i dclm vn^anri^ , (2) desire lor 
popularity or social applause (lokav^anflj h and [3) desire for 
piety (sastravlsana), Desire for wife* son:-, and objects for 
enjoyment are impure? bodily pleasures- Desire for popularity 
also binds the jivn m the empiric;*! world Desire for piety is 
threefold : (1 J jm^ion for study of the scriptures (pa^avyasanai ; 
|2i passion for good (anhavya^na'i : and f3| passion for holy 
works tonu^thanavyasana^ They are impure because they do 
not completely destroy* nvidya, Boastfulness [damliha!. pride 
tdarpah self-conceit {abhimina), anger (krodlnu, harshness 
fparq^yaj* and ignorance fajMnn} art impure menial desires 
(minasa vasanij, Sympathy for the lin ppine^s of others (maitnk 
compassion for the misery of others (kam^ai, rejoicing at the 
Iiuliues* oi virtuous per^un-? lipudiiai, and indifferenccr to the 
wickedness of vicious persons fupek^a} ire pure desires. Impure 
mental desire^ are counteracted by pure menial desires. Vices 
an; counteracted by practice of the opposite virtues :pmtipak$a- 
blih vls n i\.« The Advuita Vedanta agrees with Buddhism. 

Jainism, add the Yoga in this respect. Impure desires arc 
countuTacted by cultivation of virtues and pure desires, d i scrims ~- 
tive knowledge of ihcEt impurity,. company of the holy, and re¬ 
nunciation. Attachment, avereion, etiv^ , pride, intolerance, 
and other vices ane conquered by universal friendliness, caru^ 
Priori* cheerfulness, and indifference. The affliction are 

attenuated by the knowledge of the unreality qf the empirical 
o je^is separate Irem the Atman, Impure desires are eradicated 
y practice of knowledge of the Atman fbodMbha&ai. Desires 
re sting to LOusciqttsriL ,i4: -‘ i fcitltnaLravasajia i B lire either desires 1 
reiaiit : to ^ tJrt limited by the agent, object, and 

m erna orgojui. f*y di-drts relating to pure consciousness un^ 
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Limited by tht adjuncts, The former ;ire reptetred by the krier 
Impure desires are destroyed by these pure desire. Eradication 
of impure desires is aided by conscious trance {samprajtiata 
tmn&dfri ! and supereonsdous trance (asampmjnatfi samldhi). 
Conscious Lranct is aided by restraints (jama), observance^ 
(myrunnk bodily postures iasaua), breath-control (pri^ayamai, 
withdrawal o I the senses from their -jbjuets (prutyahan^, which 
are external -aids, and fixation of mind fdbaraya), raeditatkm 
tdhyilniH, and iruuoe (famadhi), which are internal aids* Nrm- 
killing or mm -injury {nhhiisab truthfulness Jsatya}, non-stealing 
(asteya), celibacy fhrahmftcaryah 4nd non-covctotisn^ or non- 
possession (aparigrnha i are the restraints. Bodily and mental 
purity (£ancaj, contentment {santo^aK austerities Jtapas), study 
of the scriptures tsviidhyaya?, and devotion to God are the 
observances Supencouscious trance is aided by supreme detach¬ 
ment {paravairagya} and devotion to God (isvaraprupidlianiil ur 
recitation of His symbol [Om\ Practice of the trance 
the mind ejctrcidely subtle. Immediate experience of Absolute¬ 
ness Ibrahmntvasak^tklra) of the self is achieved through the 
subtle mind The pine witness consciousness {sak^inJ is reflected 
m the subtle in Lad, and directly experienced Thus the Advaita 
Vedanta presses the eightfold Yoga practice into ib. *iervsce ' 
Sarhkara believe- in relative freedom of the will- The ques¬ 
tion of determination ot freedom of the self cs irrelevant. The 
Atman is willies* and inactive fm^kriyaj in Us essential nature. 
It is devoid of will and activity. They belong to the empirical 
self fpvap Egoism fahariikara) is an adjunct of it. Activity is a 
function of egoism. It is determined by the law of causation. 
The will of egoism is determined by natural impulses h satm. 
najss T and tamas, a«id passions of attachment* aversion* and 
ifdnritm fringing from them. Pleasure is a quality of saliva. 
Pain hr a quality of rajas. Delusion is a quality of txtuiM- }fan 
naturally seek* pleasure and shuns pain driven by natural im^ 
pulses. He has natural attachment to pleasure and aversion to 
pmn. This i* ^yehsed deterntination or empirical necessity. 
But the natural impulses and desires are counteracted by resson 
rbuddhii according to the moral laws or in junctions and prohibi¬ 
tions of the scriptures* which art commands of God. Reason 
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tan suppress all natural desires isvIbhlviknpm^ttininHilta, Li 
tan turn the mind «wsy from external object of enjoyment, and 
concentrate it on the inner Self fprntyagntitifltij. It can in troveri 
the naturally extroverted! mind . It can regulate natural impure 
desire--, and supplant them by pure rational desires. This is 
mornl freedom of the will or its rational determination. It b 
enipirical freedom of tile trill. The Sastras convey the know¬ 
ledge of right and wrong. But they do noL cnerto a person to 
do what is right and refrain from doing what is wrong, '"Man 
is not a thing to be passively moulded and shaped from outside. 
He may be persuaded from the inner side, Man chooses hta end 
according to his own light. The Sibira^ only present before 
Jiim the Lower and higher lines- of conduct, but do not compel 
him to select a particular course of action* ph They do not 
mould a person from without into accord with the Moral Lew- 
He hast Freedom of choice. The scriptural injunctions pad 
prohibitions present to him different courses of action He is 
free to choose any m them, according to- his light. They do 
not determine his choice which is Free/ Whan a person controls 
attachment and aversion by reason according to the moral codes 
kid down by the Sisiras, lie is free from subjection to unre- 
gencrate nature . 1 Freedom of the will is rational determination 
of it according to the Moral Lau fc as distinguished from its 
psychical determination by natural impulse and desires. This 
is empirical freedom. A person should transcend it, and realize 
uoumeiuil freedom of the spirit. He should rise above empirical 
^ktermrnaliori by reason (buddhi)* and realise the transcendental 
freedom qf Being, The Atman 15 autonomous and free It is 
absolutcK free from empirical determination. The empirical 
reality k governed by the law oE causation, But the ontological 
reality, the Atman, the infinite and uttfnml Spirit, Es absolutely 
free. ^Man 5 treedom is not essentially the freedom of will. 
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far less o£ action,, biit it is the freedom of Being 1 . Real freedom 
is Lm.tr knowledge. It is extinction dl a vulva and desires, ft 
is the mystic vision of the Atman as absolute being* * cem-aous- 
neS3 t and bliss , This is transcendent id freedom tsvar&jya), 

Man is the architect of lus qwd destiny. His free actions 
in conformity with, or in violation of* the Vedic injunction* 
produce karam* or merits and demerits. Acrtimti luted (saddipi! 
karma* of past births and those acquired by free actions in the 
present birth {kriyanutpaj arc consumed by freely acquired 
integral experience. Only karrmts of past births, which have 
begun to bear Emits, arc worn off by enjoyments and sufferings 
m this life. Man forges the fetters of karmas by his free action*. 
He breaks them also by his free actions. Lie c^it do and undo 
them He freely binds himself to snihsara by thraldom to 
uvidya and natural impulses, desires, and actions lavtidya-knnia- 
kartuab He freely achieves liberation by counteracting them by 
rational desires, cultivating alsriiittic virtues» transcending 
virtue id harm eu and vice I nd karma'. and acquiring integral 
experience of the Atman < God awards fruits of actions to mvu 
in accordance with their k arm as If He did so independently 
of them, human free exertions (puru^takirs) would be unavail¬ 
ing/ 1 


34 . Religion 

Religion \< a mean* to ggIfrrraTiiatfoa r It is relative and 
empirical. It involves false knowledge of duality of God and 
the worshipper Pure* non-ddal Self or the Absolute is the 
ontological reality. All differences of the worshipped and the 
worshipper ere false * Brahman is indeterminate and unqmtb 
fled But it appears to be personal Cod with attribute* owing 
to the adjunct (tjpMlil) of Mayi- Identity is the ontological 
truth IhEerciice nf God and the finite self empirical,* 
Identity af Brahman (btethmaikyusvahhavatit underlies the 
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empirical difference between tlie jiva and the Lord- * 1 Utkihmau 
L formless* Bui it appear^ to have different fonn=, due to 
avidyii * Its forms are not real. They arc empirical m& 
jntended tar prayer (upasuMi of the worshippers,, who h&ve 
not attained integral experience of indeterminate Brahman. 1 
Unc unqualified Brahman is worshipped [upasyaf. But different 
fatalities are attributed to iudetemiiiiBte Brahman by the 
wurshippers But thsy do wot ready exist in it It is undiffer - 
ended itnd unqualified * The Lord aud LLlc- jiva ruled by Him 
are empirical realities They have validity in empirical life 
inly Brahman h an siccoinplizJied fact, ft is nut an abject 
of imf-.rutivt wdiieh relate^ 10 actions/ Worship 33 an auriyity- 
li involves the duality of ict mid object of activity. Bn I 
HyahTTinn is nou-duiaj. So it cannot be an object oi the act of 
worship/ Nirgupit brahman the only reality Bui \i i> 
conceived to be saguna for the sake of worship It appear* to 
be endowed with qualities through the hinitiii^ adjuncts of 
names bind forms/ Brahman is devoid of difference nnd quail* 
ties. So it does not admit of increase or decrease oi qualities 
Different qualities arc attributed Lo it by Chute individuals for 
the sake of prayer and worship to suU their different tempera' 
merits." 

Different kindi of ivoiship are mentioned in Ihe l T pnni§acb 
They all are means of the intuition of Brahman/ 1 * Finch 
wiifshspfML'T should select one made of warship according In hh 
temperament* which will lead him to experience of the Deity 
fupasyavi^ayaMk^tknranob No other mode of worship is 
necessary for him- Re should not combine all the different 
modes of worship* which will end in confusion, The worshipper 
exjjerienofes his identity with the Deity Ho Ls mentally tmn^ 
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formed into Him * * tadldiOv^bhavital. He possesses Him, and 
IB possessed by Him, Distinction, between him and the Deity 
vanishes. Comm union ends in identity. Religious identity 
culminates in integral experience ut infinite and Imi^rsonitl 
B rahranru * Worship of personal God contains the consciousness 
of T 4s the agent of worship. 5 But it vanishes in integral 
exiieriem^r of indeterminate Brahman It cun be attained by 
prayet o-^niradlmiiaj, which consists in devotion medituticuti 
and worship. 1 

Religious consciousness of God i& transcended by philo¬ 
sophical consdouvncss of the Absolute. Religion is empirical, 
relative and dimfetie, It involves avidya But il kods to 
mystic ex^fic-nce of IdeutiLy, in which all distinction and 
relativity are extinguished. Religion i* a itiL^iiis o* spiritual 
realization like morality .Morality consist* in the j^rfurirmnce 
of duties, cultivation of virtues, and pwffication of the mind. 
But religion consists in prayer, meditation,. and worship nr God 
with devotion. Religion implies morality Hut boih are rela¬ 
tive and empirical, which >ue iran^ ended by integral ex jh.t fence 
or ailodfincis. 

Anniura believes in the grace of God Devotion to him 
brings his grace. 1 But it docs not lead to liberation ti aids 
the production of higher knowledge {vniyal which directly 
leads to release Man has to work out his own salvation. 
Nothing hut his true insight can bring about Ins release. Grace 
implies fits reality of God and the jiva. Both arc; in^re upfu.-jit- 
auces. They are not metaphysically read prayer and pjncK 
of God liave no ultimate significance. Worship of persuiuil God 
I sails to attainment of heaven and gradual release fkramamuktiL 
But integral experian^ leart^ to embodied release fetre and 
now fsadyotaukti). 1 

Sodikora believed in Vedte gods mid regarded them as 
(lersonificatiotis of nature! fqrct*. They are spiritual beings 
endowed with ruling power, They are presiding agents of 
different functions of life. Agni is the pr^idiriE deity of speech; 
Vaya, of breath ; Ailityn, of eye They simply aid these life 
functions The supreme Lord dcafe gods* men. and lower 
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nn smuts ficcOrdiu:: to their merits and demerits Gods tujo? 
relative immortality in heaven. They are boni again when their 
merits are exhausted. They acquire the saving knowledge a a cl 
achieve thdr liberation. Their sovereignty' depends on God. 
They occupy certain rank*, and are specie rather them fcfldivi- 
dhAb - 3 They are superior to men + but not equal to the Lord 
Godhcod ^Devatva) in heaves** or even Divinity or Lordship 
tisvaralvaj 15 not the highest Good. Brahmaiihood the tummy tn 
h&num of life. 

35 CTriiiLjirjrt 0 } 

£ariikara\i non-dualism (advahavsdiij ur absolutism 1? 
severely *_nticLzd:d by l^Smanu;a h Madhva* Yallabtia, Nhnb&rka 
and others who ate advocates of theistic Yai^flva Vedanta, 
Sadikam T '’ iudeterminate and unqualified Ilr^hmart arid indf fin¬ 
able M.iya, the.- individuating principlej are the. targets oi 
initkism. The relation of Brahman to May& is the crux of his 
philosophy. But Sarbk&ra dUnaih&es it lightly as an illegitimate 
question (fttipra£nAh Maya b not real Brahman alone is real- 
So the question u£ the relation of Brahman to Maya does not arise. 
He relegates Hvara y jivas, and the world to the realm of 
appearances. Isyarn is Brahman conditioned by cosmic nescience 
ImAya; with pure saliva. A jlva is Brahman conditioned by the 
miDd-body^ij-mpltrs: generated by impure individual nescience 
(avulval. The world is an appearance (prapaheai,, which is not 
Illusory but empirically real, Soiftkara refutes mentali^m or sub¬ 
jective idealism. He Teco^ninos degrees of empirical reality in 
Which knowledge and hlif.5 of Brahman are manifested in 
different degrees owing to different degrees of avidjS. He 
regards the jivns and the world as non-different from Brahman. 
Tile world ir- modincation Ipaiipima) of Miya composed of 

sattv^i rajas and tamas, Bnt it is an appearance (viv&rtal of 
Brahman. Ijvara is the material cause mud the efficient cause 
01 the world. He is its Creator* Preserver, and Destroyer He 
is lira Moral Governor, He adapts the material world to the 
individual selves nccoTdine to their merits and demerits. He 
i'- the promulgator of the moral codes through the Yedns. He 
is the obj:;ot of prayer arid worship. He is ihc soura b of morality 
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and religion. Leaving qul Brahman, we can interrelate Isvais. 
jlvas, and the world to one another. But they axe only appear- 
a Hefts. They orc only empirical realities. Their ontological 
reality is Brahmini. which is imditFarenced mid unsiuali£ed fc 
absolute Being, Consciousness p and Bliss, it is supreme 
Brahman (para Brahman], God is subordinate Brahman (apara 
Bruhjnai}). Indeterminate Bralmnm appear* to be determinate^ 
umiiilledp peisnml liod to the intellect which is infected with 
avhiy.L Brahman is Absolute. God relative* ^uiiikarg some- 
times speaks of Isvara identical with Brahman, Sometime^ he 
clearly distinguishes them from cadi other, Brahman is the 
ontological reality of Isvaja. He has no reality distinct from 
tiuit of Brahman* He is Identical with Brahman in essential 
reals Ly, But still Brahman is the ontological reality while 
Invars is an empirical reality. Brnhinnn is conceived by intellect 
El. be personal Is vara for the sake of religious cottittnmion The 
distinction between Brahmmi -Uid l£v 3 ira p the Absolute and God t 
is iikdefcnsible tm d irrational. If they are identified with each 
other, Su::; Irani 1 - absolutism becomes rational and acceptable. If 
Is vat a l>c regarded 45 an empirical appearance of Brahman due 
to its adjunct* mfiySp cosmic nescience, His role as a Creator, 
Preserver, and Destroyer of tits world, and Moral Governor of 
the JTvas und the world becomes a magic play devoid of real 
worth and meaning. Brahman, the unqualified and indeter- 
niinnie Absolute, one without difference, Is not an adejtiate 
explanation >1 the world of multiplicity- One and many are 
related to cadi other. But on* along is real according to Sarhkara. 
Many are mere appearances, though not illusions. Many can¬ 
not be derived from One. Maya is the individuating principle. 
The Absolute appear* to be manifold jTvas and world-appearance 
through :!- limiting adjunct, maya. Brahman is one, universal, 
eternal „ nodi [returned coa:-ctcmme 5 i, Maya h cosmic nescience, 
which hide* Bra bin an and projects the appearance of multipli¬ 
city Sfiriikara a?.-.rnnc-* that 1 : tiv cannot he many, and posits an 
indefinable* inexplicably mysterious principle, rnlva, btiiveca 
Out and many. Brahmen) is Knowledge. Mpvil is ignorance 
How did ignorance an*c from Absolute EJtmvkdge? Mlyfi \< 
the power of Is vara. ft depends an Him, It is not trtddjjcndent 
of Him. But I&vara is a more appearance' of Brahntfin H How 
can m^yl be power of an appearauce p which exjshbis the multi- 
30 
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plicity of the jivas and the world-appearance ? Maya is av*dy^ 
It \s n£Science + Is it subjective or objective? Does it .ibitle in 
Conseiousuess or outside consciousness? Brahman is the only 
ontological reality, It i* Absolute Consciousness Its Being is 
Consciousness F SIt-scinune cannot exist in it. There is no reality 
outaide Brahman. So necieuce cannot exist outside Absolute 
Con^otisnes_s. Even if it springs mysteriously p it cannot bide 
the nature of Brahman, which is perfect, and project ihe plurality 
ol appearances. Maya is a mysterious principle in Brahman p 
which explains plurality. The legitim ate conclusion of 
Sainhura^ philosophy is that Brahman contains within itself 
the principle and explanation of plurality, that it is not an un¬ 
differentiated unity. Nescience cannot subsist in Lsvara or jfviis 
because they are appearamcea due to limitation of Brahman by 
□escieii£c. If nescience abides in jivas Otrfy K Is vara* jivas, and 
the world become subjective creations of the jivas, £juhkom ? s 
absolutism liccomu^ subjectivhmi or mcntaUam. which he severely 
condemns. £ariikaraV doctrine Ls elusive because he recognizes 
the empirical reality of Esvara. jivas. and the world for practical 
purposes of life, but he dismisses them as uxn\ ;! appe&raufx^ 
when philosophical wisdom (vidyaj dawns. A]! appearancts 
vanish in tbe dazzling light of integral experience. They are 
real to the intellect only, infected with flvidyfL which views the 
reality through the finite categories, of time, space, and causality 
Intellect v ives relative knowledge. Intuition give?- iteolute 
knowledge. Intellect gives dualistse and phtralisfrk- knowledge' 
Imniticun gives monistic and mystic vision. Intellect b inui- 
scciided by mtmtinn, ft is Milhirdinatc to intuition, ^-aihk&ra i* 
wrong in holding that intellect falsifies reality, which is grasped 
by intuition only Intellect gives duality, plurality p and dis¬ 
tinction* which arc unreal Intuition gives non-dual * non-plumb 
dtttitictiofile-ii * i ijc. He opposes intuition to intellect a-^ radically 
different from each other. But really vague intuition precedes 
Ami -rmtains mtdieet p and intellect finally Iciid-v to perfect in- 
tuition, which transfigures and transforms multiplicity into 
i s< ■ »» Unity, Intuition view? the multiplicity of finite selves 
4,1,1 fini!c objects as rooted in Brahman They are real They 
are not ■ppeanmeea. They are manIfesUiiuus of Brainpan Tbe 
™" is an expression of Brahmnn. The jfva* are members dl 
i a m*n Iht world and the jivas are inseparable from each 
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'"'•her as the blown objects and the knowing subjects. They 
are also inseparable from Brahman from which they derive their 
reality The jivus and the world are inseparable from Brahman, 
which is jdentity-in■difference. Brahman is Tivara. It is deter¬ 
minate and ipifthired Isvnra is identical with Brahman, He is 
the ground of morality. He is morally perfect and holy. He 
ts the Deity to be worshipped. He is the consnmniatiott nf 
religions aspiration. Hprality and religion are real and ultimate. 
They arc not empirical, Isamkatn does not discard morality and 
religion, bul he degrade*- them to a lower plane of fvidya. But 
morality is real and absolute and grounded in Cod Religion 
aNn is d real aspiration of the finite self to be in eternal coth- 
iminion with God, Integra! experience does not annn! the jlvas 
and the world, but bathes them in the flood of Divine Radiance, 
.-iiiiikara s indeterminate Brahman is neither pbilosopbieallv 
satisfactory nor adequate to moral needs and religious aspirations. 
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CHAPTER VHI 

THE BACK GROUND OF THE THIilSTIC VEDANTA 


I, Tin Philosophy of the Tlhagmmd^iU'i 


The Ehcgatadgit& is a part of the Udlialjintriila. it is 
attributed to VySsa. It is regarded as one of the most sacred 
books of the Hindus. It has exerted profound influence on that 
minds, Sarfikara, Anandagiri, Madhusud.it) a Sarnsvatt, Sima' 
rntja. Modhvn, isridhani, and others wrote commentaries on it- 
&al Giifigudkani Tilak's GilariiAarya, Mahulmu Gandhi’s 
.*1 utLtrti; tiyogo, and Sri Aitrabitidu'i Essays an Die Giti arc 
cop temporary work* on the GifJ, Dr- S. Das CtrpLj opines 
tlim die Hhagavadgltd is the earliest work on the BliB^avaCa 
school written loiif: before Ihe composition of tin: Mah&bk&TmlA f 
which \v£s Incorporated into it during one of its revision*. 1 
Otto separates the original Gild from the Bhngavad am * There 
is no doubt that it wa* written before the Sutras of the different 
system* of philosophy were composed and after the earlier 
l were com posed It was probably written about 

500 B.C. r ha philosophy of the Bhggavudgiia is a type of 
ihcisni which com bine.- the Absolutism of the I paui^de with 
the Sadikhya dnatssm of pralqti and purtisas, which prevailed 
1 wfore the Sa rfe £ hya fca rik a was written by lsvjriif^s. Its 
theisiic idealism is similar Lo tisat of the 5-tiofasWcm f'fmni;ad. 
It is difficult to make out a consistent phlksnphkui system from 
the texts, Some concepts have not been system iraliv connected 
with one another* They have been mentioned incidentally in 
giving an exposition at ethics. The Gild is more a hook oil 
ethic:-, tliiin one on metaphysics. Even as a treatise on ethics 
it is not a compact philosophical work. It is an inspired poeti¬ 
cal work with u pbih^sophical theme. It is rightly called the 
Seng Divine. 

n J Ontology .—The GUZ teaches theism, and regard* 
I*vara as ths supreme reality. Isvara is higher than Eiahinan 
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God is the foundation of the iramortal, infinite Absolute. He 
is the ground of the eternal moral order. He is the fountain 
of eternal bliss, 1 He is the Supreme Reality. He is unequal Jed 
and imesceeiled 3 He is infinite* eternal f and immutable * He 
is unborn aud immortal. 4 He \s omnipresent P omniscient, and 
omnipotent.* He knows the past. Lke present, and tile future * 
He is ■undent imd without beginning, middle, and end.' EI^ 

ike First Cause, He is the ultimate ground of the universe. 
He is the upholder of the eternal moral order** He i- holy.* 
He is the creator* preserver* and destroyer of the universe. tf 
He is tile infinite seed of all creatures ^ 1 He is their Lord. 1 " 
He is their Moras Governor . 13 He is father, mother, friend* 
witness, preceptor, master, ami refuge of all beings . 14 Hu is the 
Supreme Being There U no other higher Being, 1 * Be is one 
in many. 1 * He is existent and non-existent. He is death 
and dealkkssness/’ He is tfHiisccn dental existence. He H 
empirical existence. He is immutable Being, He is mutation 
and becoming s< Oe is beautiful and terrific. He is the destruc¬ 
tive Time-Spirit^ Isvara b she Supreme Person* Tb is h tiid-tn. 
Vasudeva i* Isvaina/ 1 ' His manifestations fryfiliA) arc not men¬ 
tioned. 

God is the supreme Brahman (para brfthma). which un- 
bom 4 nd eternal* neither existent nor non-esristenE. It k not 
existent as an empirical being, not no c-existent as n transoen- 
dental reality 11 It pervades the world, but is not exhausted in 
it. it Ls tnunniieni in it* and transcends it 11 El is tran^-cinpirf- 
cal and devoid of sattva* rajas, and tnrras (nirgupu} It is con- 
scinu^ of the empirical world composed of the gu^as igttrm- 
bhoktf) It is detached (asafctaj znd sustains the re La rive world. 
It is devoid of nil external and internal sense^-organs. Still It 
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biunvr nJJ Sensible :fcnd intelligible objects.'' Bralmi&ri j> moving 
and nnmoviri^, remote and near, inside aud outside tht 
creatures," It is ncm-spatial 1 and yet blended in space. It U 
the Lnnuobslc- 3i.ririi and the moving universe. It is tnui^xinkiit 
and immanent. Il ls subtle and unknowable by the senses, 
mind, and InttflDte e fc * * It b the snpmixe light of lights It Ult^ 
aiin^s all objects. It is the indwelling Spirit it- the heart- 
all bfeings/ Brahman ii the inipef^oiial Absolute l* ;m 
aspect c jf Lise Supreme Person or Cod. ft is not equal to Is vara, 
the ultimate Reality. 

The < r 1U lays stress on the immanence of God in tin lj mii .M 
io some verses. He is the indwelling Spirit in si] ertattmes- 
He is their origin, middle, and end. He is the best of all thmgs. 
beings, and qualities/ He is Ibe source of good and evil Hi 
is the gambling of the dice of fraudulent gxtnbkr He is the 
heroism of the heroes, He is the victory of the victorious, 
detenui nation ol lie resolute,, and moral qualities of all moral 
men. Hi Is the kuower and tile kiinivo : 

Jiut tile Gifa dues not teach [ran theism It teaches puuen- 
theism. Cud is not the world. The world is not God. But 
the world «tistr in God. All creatines exist in Him He 

pervades them all as their inner guide.* He is the eternal and 
imperishable essence abiding ia peddling creature-. * He i- the 
immanent essence in sU finite things and spirit- a* a thread 
nmaing through beads/* He is the life of all creatures He G 
their seed/ 1 Ail creatures exist in Him. But He is not identical 
with them. Jfe pervades the universe by His until anifest ferru 
iavyakta-xiiUrti) lie is the invisible Spirit in the visible world ,f 
Hft is not affected by empirical objects and selves. He tran¬ 
scends tht empirical objects and finite spirits entangled m them 
He is the creator, sustains, and destroyer of all creature*. 
They issue from Him, are maintained by Him, and reabsorbed 
in Him. He supports the entire universe by pervading it with 
^ 11 Be is incorporeal, p&rtless. undivided. 
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infinite Spirit Thu entire irmwrae is a manikin on oi a single 
fraction of Him. He transcends it to infinite Beyond, mid exists 
id immeasurable perfection. He is immanent in the universe. 
He is transcendent to it, 1 This i± panenThekm. 

There arc Lwo purng&g in Lho universe, the perishable 
(kgfttui Furu^a and the imp erishabl e (akprnl Pum$a, All 
created things and beings constitute the K^ara Puruja, The 
immutable Puntja luuicrjying them is the Ak**ra Xhrro^L. 3 
Sazhkara regards the K^arsi Pitm^a as the totality of the mutable 
universe and. tile Ak$ara Puru^ s* * Isvam's power of mays. 1 
It is the creative matrix i^f the entire world of mutable pheno- 
metier M^dhuafidann abo holds the ‘-3me view Kninfiniija 
regards the Lhiruga s& the totality of bound finite -ipjfits 

connected with unconscious matter or embodied in organisms, 
and the Ak$ira Puru$a m the totality of disembodied liberated 
puru^as dissociated from unconscious matter , # Sridhuta regards 
the K^rj Purity as the totality of mutable bodies of created 
beings, and the Aksar^ Puru^i as the conscious cxperieiieor of 
the entire universe of mutable phenomena, which is an Lttnnu- 
lablt and imperishable Spinl He alsio suggests that the Ak^ara 
Fimi^ is the totality nf conscious finite spirits (cetatiavatgaK 
and thfli the Ksur.i Puni$i Is the totlhty of unconscious material 
object, ya^avargab 1 Sri Aurabsnda regards the K*&ti\ PunL$a 
a> the uni versa! to\il immanent in the imitahk cosmic |ihejji>- 
mena, and the Ak^ara Purc^a as the immutable and tram-ccn- 
dent Spirit." The Ak$ara is the eternal, inactive, lTiumv 

bile,, and immutable self of alb yet unmoved and indificrent 
Tt b timeless m time* spaceless in space, and non-causal m 
producing effect*. The K$ara Pun 15a is the dynamic, active, 
mutable^ immanent, universal Soul of the world. The A femora 
Purlin is ihc transcendent, inactive, immutable Self of all* from 
which proceeds mutation of things. The K^ira Pnm$a corres¬ 
ponds to the K$ura Brahman, and the Ak$."ira Purity to the 
Alegars- Brahman of the Upani^tds/ 
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lhe Punijottama, Supreme Person, transcends the totality 
Mt muUible ur vtiijurtval Selves and the perishing'material objects, 
jle transcend* the entire mutable universe and the Lmmtrbibte 
aud imperishable Self of the world. He transcends the active, 
dynamic universal Soul of nature, and its eternal, immutable, 
static, in active, immobile Self, and integrates them together in 
hi^ supi'tbjs unity He is immobile in his mobility, Inactive 
■uid indifferent in his activity, ami immutable !q his mutation 
and becoming. He is infinite He inspires ami inform:, the 
three worlds, and sustains mid maintains them. He transcend* 
the fcyirs Tunica and the Ak$ara Puru$a. He is the supremo, 
infinite Person. 1 The Kf«v Punija is the Soul immanent m the 
universe. 1 he Afcjuns Pmrtja in transcendent to it Ii is in¬ 
definable, iacwilivable, immutable. immobile, eternal, and un- 
mntufest mvittim. This is the transcendent Self of the 
universe,* The Pura^ottama b superior to both the itnitnuient 
swnl and the transcendent Self, the mutable and the immutable. 
The Divide Person, is higher titan the Absolute. This is Quanta 


The (xUJ anticipates the Sadikhyn doctrine of Satkarynvada 
It tenches that there is neither production of the non-existent 
nor destruction of ih t existent A It believes in praki ti mu) 
punkas or individual souls lifce the fiiuhkhya. Prahrtj and 
puni^s are eternal.' lint it believes in para r .rakjtt and aparii 
prakru. The former is superior. The latter is inferior. Parii 
pfakftr is the source of conscious spirits. Apara prakyii is the 
source of the material world, living organisms, ^use-organs, 
man as, buddhi, and nbudikim. Sattva, rajas, ,uid tamas are 
products of prakjti. They are cot constituents of prukpti ns 
>.iriikttya mmatqijui. -The GWi regards Pok^ri or Maya ps 
the power of Tivuru. But the SSmkhya docs not believe in God. 
it regards pmfcrtt els an independent principle. It believes in 
.ie duaiisEi of pmkiti and pnni$as It advocates atheistic 
nua lain. ut the Geld advocates theistic monism. 


Pretrti fmahad brahma) is the mother of the whole universe. 

, ■_ ,5 * ,<r ?o!llu ' r * v - ]stJ fertilizes her, and produces the entire 

tht0 «R h *«- PmlvTii is Maya. ft \ s the power of 
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liwu. It is the Divine power inseparable from God/ Prakfti 
supervised by God produces all animate and inonimate creatures/ 
They are re-absorbed in the Divine power or prakjti in dissolU' 
don/ Prakjlj is tlittnanifeBt tuvyakla). All manifest IvyukbiJ 
objects* inanimate and ariititLio, spring tram tmmamfcEl prajqti 
and dissolve in it/ Prakrti is control! ed by God, who Locates 
all features through hot/ It b the power of God, It is Teal, 
li is not indefinable (aniravacHRiya) as Sadikara mui atoms. 
The world produced by God through his power or pnikjti i> 
real, It is mutable and perishable. Bui it is not an unreal 
appear mite: Tludsiie idealism of the Gif A recognises the reality 
vi the world* which i- informed by the Divine Spirit 

Isvara has parfi (higher) prakrti and aparii (lower? piakrti 
The former constitutes the universe of animate and sentient 
creatures (jlvabhiita). It is conscious jirakyti* which suslains 
the world of conscious living beings/ The kilter is eightfold ; 
it is composed of the five elements of earth, water, fin , air, 
xind cl her, and the three snumal organs of manm^ bufldhk and 
al iathfcar a/ The live subtle essences (tanniMra? and atoms are 
um mentioned They .'■■ere conceived later by the ^fchkhy.i 
plitfusophy, Th^ lower prakfti comprises tile physical .md the 
psychical univef-e It (ttmprokends all objects nf knowledge 
Jk^etra) The higher prakrti comprise the knowing subjects 
(k$etrajua) 1 Para prakff] is cpnscirnrs. Apura prukrii is un- 
conscious. 

Saliva, rajas, arid Enm&s mu products of prakrii They are 
evidently products of upara prakrti. They delude the iudmduu] 
souls, and bind them to saih^m/ They bipd ilie incorporeal 
~ouls to tliejr corporeal bodies/* Sattva ns pure. transparent, 
and free from trouble * t tl manifests objects Tt produces know¬ 
ledge and pleasure hi the finite soul-, and binds them Ip the 
work! through them / 3 Rajas L- of lb- nature of attachment. 
It upriti g$ from desire and H-v.jrirttion. It produces action in 
the finite soubii and bind- them \o the world through action , 11 
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El is the cause of desire anti anger . 1 T ama f springs from 
ignorance. It deludes all finite souls Ii produces carelessness, 
tajuness, and sleep in them, and binds them to the world , 1 
Sattva attache* * them to pleasure : rajas, to iiL-tion ; and tamasj 
to negligence.* The GUa describes sattva, rajas, and tazmi* as 
the primordial elements in the psychical nature. It dot* tint 
treat them as the primordial cosmic substances, as the Sarhkhyn 
does. Sometimes snttva overcomes rajas and tamas. and becomes 
predominant. Sometimes mjas and tarn as also overcome the 
other two : and become predominant,* Sattva is the cause oi 
knowledge. Rajas is the cause of greed* desire for enjoyment, 
enterprise, action r and continuation of action . 1 An action 
prompted by satfva produces pure pleasure ; that prompted by 
rajas pr*Ji!ttees jmu ; that prompted by taijms produced iguor- 
aiice . 1 The gnpas constitnbe the internal organs, manas, buddhi. 
and ahaiiiklnt. They move xhti individual selves to Action The 
universal self inurnment in them is the indifferent spectator d 
these actions The prakftL, which produce* saliva, rajas, and 
tnmas, Hccm* to be identical with the spare pmkfti which com¬ 
plin maims, huiMhi , and ahaihkara- 

The (rJla divider the universe into the kuoivcrs fk^trajfial 
and the known objects (k^etrn). The k$etra in the nucotL'iciou* 
field of objects. It is known by the finite spirits. They arc 
knowers of the field ik^etrajna]. They cannot be reduced to 
each other. Subjects and objects are irreducible element; of 
the reality File tijfa advocate? neither inentslif--TTi nor muter 
rialism The k^etra is tht field of objects of knowledge It 
comprise* *tl mutable things, physical and psychical. It in¬ 
cludes the uumamfeM prakjti, the five material elements, the 
teit senke-argaris, mind (manas?, intellect (buddhi), and egoism 
(ahariikara). It includes all sensible objects. It includes also 
desire and aversion* pleasure and pain, the organism. intelli¬ 
gence. and the power of endurance. All mental functions are 
included in the Field of objects. They are unconscious objects 
d knowledge. 1 Cod is immanent in finite subjects and objects 
Re is the know** Ivettrl- and the known fwdyal. He mam- 
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feats all finite subjects and :tJ E linitc objfccte even as the son 
illumines the entire universe. Subjects and objects are not 
independent principles. They are real ns intimately related to 
God . 1 

Pratfti and puni$a botli ar^ uncaused- Tivata is eternal 
So liis twofold nature also is eternal. He is die creator, pre¬ 
server, and destroyer of the universe through his twofold nature 
fprukjtij, subjective and objective 1 Frakrli is the material 
cause of all physical and psychical phenomena. It is the ground 
oi kill causes and effects* * Furu?a, the finite ^elf, is the Lnjoyer 
of pleasure and pain. It i: the e^peiiencer of all physical and 
psych iad objects/ ft enjoys t-attva, rajas, and tamns, the pro¬ 
duct of prafcfti through the psychophysical organism Its 
attachment to the gtujas binds it to sathsata. Mil makes it 
transmit nite from one body to another/ Th U is the individual 
self- IhtE there is the supreme Self Ipararnatman) intma.I 
in it. It is the indifferent spectator, p*rautt£r, customer, and 
witness of ciU action^ of the individual seif ' The Gtia :t-u-c L 
with the Kajim Uparci^ad* That iSie individual self : n tbt 
ja the tnjcpyer of fruits oF actions, while the supreme Self i l the 
vdtBK-is of them. The former the doer The latter i* Tiic 
spectator. Action^ arc done by the individual vdf made of the 
gmiiic Tht pure ,-ett is nnl the doer 7 It is the supreme -elf 
(paramatman) Ii is the etemnl, infinite, tram^empiiical 
(ni l # LU.U3 I self It d-K-r not do any actions. It is not affected 
by them, because it transcends the gup os. 1 It is not moved by 
them. They arc the cause uf actions. The guriss rousiume 
the empirical nature of the individual self. The universal self 
immanent in it transcends them/ It is the self <rf all creature* 
^orvabhQtamBratmnr B is not active- It ts not touched liy 
action* of the nidi vidua! self. 1 * It neither acts nor apprehend* 
objects. The senseHorgaiii act on their proper objects lt Here 
it is suggested that the EU-pas constitute the sensible objects :md 
the ser^-organs. They are not the natural psychical uupul^e* 
only, I^oism (ahatfikfira) is mark* of the mnia* The 4tlI defer* 
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mined by egoism wrongly thinks itself to be a nee doer. J Iswa 
dwells in the hearts of all creatures. He moves them to action 
by liis \Hya, and prides them as his instruments/ The indi- 
viduaJ semi frlva) is an eternal part of God.* Saihkari explains 
it thus: The jiva is an apparent part of Goth But it is evident 
from the text that it is a teal eternal part of Gt>tL The (1*15 
aayg that iirnkjrti and pump qr the individual uoui belli ore 
eternal 1 God 6|lhg eternal, his power, prat^th ls eternal. The 
Individual souls art eternal parts of God- They are 
eternal member of :he Divine Spirit, the Infinite Fersoa- 
The soul in the body ix unborn p eternal, permanent! 
ancient h mdestmctiblt" and immortal. r It is inexhaust¬ 
ible/ It is ouiDipresent,, stable, immobile, incorporeal* 
tin produced, and indestructible/ It is imoomiptibk and 
immutable/ It is xeIf*esLabli*hetl/ It is unthinkable, in- 
sensible, and unntanifest. 1 * Tbe seif is rational and sentient- 
Hsi rational sell can control, regulate:, and conquer the seulidiit 
sdf/ 1 The lower c eli should be delivered from ximsiira by the 
higher self. 1 * This implies freedom of the will, livery individual 
acts according to his psychical disposition (prakj-ti) made o( 
sattv.i, raja*, and tain as. His actions spring from his inner 
nature, and confirm to it. 11 But he is not completely deter¬ 
mined by his empirical nature. H& has the power of counter¬ 
acting uis natural impulses and desires, and realiziuy: bis iiiura- 
vrg.'mic. supra-mental, spiritual nature. 1 * The severe ethical 
discipline enjoined by the Gil* implies human freedom, fi 
appears to recognize empirical necessity and spiritual freedom 
of the human soul. 

I hc Grid; lays stress on monism in some venGod c- x :-.ts 
m all create.! erdstenccs undivided, hut appears to be divided/ 
But pure monism is not the purport of the Gm. The ^ttvik* 
know It: i J ge i, that of undivided God in divided ekfetonces, 11 

tnrt^hiLiq jti TiiAityjLc RS,, iii. 27 . 
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lioth one and many are real. One is divided into many , * 1 Til* 
finite souls art real, They are unborn and etemaL They exist 
in God. He exists in them. One exists in many. Many exist 
in one. One is not an aggregate of many. Many are not 
appearances of One, Both are inseparably related to each other . 1 
God and the finite souk are co-eternal with each other. Affinity 
fsadlsantiyal with God is the highest consummation of man . 1 
The individual soul i? an eternal part of God.* 

The Glia teaches the doctrine of Divine In tarnation 
(avalanib Though he is unborn h eternal, and infinite, he 
tinitiz^ himself by hk mnya r the principle of Individuation, 
and assumes a human form. Be creates himself a Man-God 
through his prakpi/ Whenever there is triumph of un- 
righteousness and decline of righteousness, God incarnates in 
a human form . 1 He incarnates in different cycles for deliverance 
of the righteous and destruction of the Unrighteous and establish* 
meut of a moral order/ He U perfect. He has no unfulfilled 
desires. He has no duties to perform. Bnt lie elcis for the 
solidarity of mankind doka^ai Ei gt aha \, — thc miil u plift meat 
of the unrighteous/ He is the Perfect Mam He is followed 
by all men in their conduct. He is the embodiment of moral 
perfection. He k their Moral filial completely realised/ He is 
consciously Infinite in a finite form. He h the Divine in a 
human form. Men deluded by ignorance fail to know his divine 
nature <pannh bhfivaisu, tmd despite his human form, though 
fie h the supreme Lard of ail creatures.” They do not know 
his re a] nature because he Is covered by his yogamiya . 11 His 
divinity be known only through his grace An Avatara ;s 
the descent e-i God *o man, FT a is not the ascent o: man to Gael, 
(21 Ethics and Edition."The Gifts is not a bock on meta¬ 
physics, but essentially one on ethics and religion It lays, 
down tlse different palhs of realization of God. Its teaching Is 
universal and intended for att persons of different temperaments. 
Some ;jrc pr.: dominantly men of action. They oucM t- sVd.Ir.^v 
the path of action (fcftmmyoga). Some arc predominantly 
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emotional. They ought to follow the p-ath of devotion Ibbakti- 
yogu}, Some are predominantly intellectual They ought to 
follow the path of knowledge (jnan&yogaj/ Action, devotion, 
uiiii knowledge lead to union {yoga} with God, the ititi^rmnst 
essence of out being, CSod^^distatioii or self-iealizattyn is the 
highest good. It is the supreme end oi human life. No relative 
good can satisfy the aspiration- of a finite soul, which is in¬ 
formed by tile Divine Spirit. Morality h religion 

The OTfa uses the term yoga in the sense of union with 
God. it dk»c& not use it in the sense of complete suppression 
oi menial functions like Pataojah/ It teaches the paths ot 
union through work-*, (knrawyogah knowledge ijiiunayoga). ami 
devotion (bhukuyogaj Voluntary actions are due to five con¬ 
ditions, the active individual self or dour (fctrtf 1 ), the organism 
^idhi^thuna), the sense-organs [kratfi/, various conscious efforts 
unil bodily movements (ee^taj, and providence [ d^i vd * 
r - d h Am u tarn tains that though human effort is free, there is jiu 
uiKseen cosmic force or providence which guides the free human 
effort, moulds the action, and lends it to it s fruit. The Divine 
Will, the inner controller, is the mover of the sense-organs/ 
Voluntary action^ are cither right or wrong. They are either 
bodily # verbal or mental They are willed and purposive actions 
! hey sire I tie lo the five conditions/ Samkaro maintains that 
noc-vohmtwy actions i sue due to merits and demerits acquired in 
the prey tons births/ The individual &e1f alone is not the sole 
cause of action It is a knowtir and an active agent God. the 
tuner controller* tpttdes it in its free actions. The human soul 
freely does rifl;ht and wrong actions, for which they are r^pon - 
sible. If human actions were not free* rightness and wrong" 
ness woutd he mean ingles. The activity of the free individual 
depends upon the jjermtsrioii of God as a pnoT condition 
riiis is tilt view of KhuhmjaJ Sathkaru holds that the empirt- 
ca [ sell determined by egoism is the dtref, but that I he purr 
is not iho diXft It is incorporeal, indivisible, free f&para* 
tantra 1 r i mm sit able* ami inactive. fr is the witness of the actions 
oi Uie empirical 
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Man eannpl remain inactive for a single moment He is 
compelled to do actions by sattva, rajas, and tarn as, which 
an? products of prakrti . 1 They are primordial psychical im¬ 
pulse*. h.ven the ttminttimmc© of the organism depends uj>m 
actions. So action j karma) is certainly better than inaction 
(akanuaj/ The Gita does not teach itmctivispi anil asceticism. 
It regards the performance of duties (karmayoga) as hotter iJiaa 
remin ciation of actions ikjjina^aimyasaj/ Reponciatiun of 
works never lend* to liberation - 1 Sellers works lor the welfare 
of mankind lead to it. There is a ring of modernism in the 
Gila tzthics of action. It inculcates selfless, dhftnt crested actions 
(ni*kama kanriaj dedicated to God Lfutdes performed without 
dttachnsem lead to mok^a . 1 Works should not be actuated by 
attachment, aversion, and other emotions. They should not 
be- motivated by egoistic desire. T They should be free from 
egoism They should be devoid of the sense of "I 1 latiainkarnj 
raid mme 1 (mauiakara) 1 They should be free from prudentiaj 
coiisideratirius of fruits or consequences.* They ought to be 
performed without consideration of success or fdlurc, victory 
or defeat, good oe evil, pleasure or pain, which they will bring. 1 * 
Their fruits should be r-.signjad to God "Alt work is w i hip FJ 
All works should be done as service to God. They should be 
dddioitcd lo him. They should lx: done for the ^:ike of God . 11 
Disinterested works dedicated tu him .Lint enlightened by know* 
ledge do not lead to bondage 11 The kaminyogrn h s individual 
will should lit •LtttreatWcd to the Divine Will His will is 
a puliation of lie Will of God. His mind is raiutinitly fixed on 
him His life is dedicated to Him L * He i* a perfect instrument 
or God, which Mnsciously wills the Divine Will/* The kanna- 
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yogin h a God-doer . 1 His every action is an integral action 
in union with G<xt It i* service 1 to God. It is selfless service 
of humanity. li b selfless work for the moral and spiritual 
welfare of mankind ilQkafaffigrahnj. J It aims at the good of 
the entire sentient creation (savvabhutahiU ;)* The doer of grK.nl 
cl mankind ikalyanakft) never suffers here or hereafter,* The 
patTi of work (karma yog a I is selfless pursuit of the moral good 
of mankind as service to -C«>d. Saimylsa is said lo consist in 
renunciation of empirical duties (kamya karmal for Uie EuJilS- 
ment of egoistic desires. But it really consists in renunciation 
of fruits of .dl actions,* We Eiave right to works, but not lo 
their fruits. * 'They ure in the hands of God He leads works Lo 
their fruits We ought to do our duties *is duties Without craving 
for success nr failure:.' Tho^ who crave for Hie ittaimneni os 
fruits of actions nr^ objects of pity . 1 Yoga b skill io actions 1 
We should do our duties efficiently. Sometimes disinterested 
actions for the good of mankind are regarded as the direct 
means of liberationSometimes they are described as the means 
ol ^‘purification fntmesuddhi) or purification of the mind. 1 * 
Soiiietiines. they are said to result Ln Uie dawn of integral know¬ 
ledge . 11 

The Gita, like Buddhism, does nol enjoin the performance 
iff ritual;acts. Empirical duties {kamyn karma! art- intended 
for the fulfilment of egoistic fjestrgs. They aim rt vn joy me id 
and fH-jverrignty. They lead to happiness in heaven. They lead 
to rebirth They are not the means of liberation The Veda- 
prescribe duties relating to salts, rajas, and lamas. But mok^i 
Is a state of the soul, which transcends the gnnas + It cannot 
be attained by Vedie rituals 14 All egoistic desires should be 
extirpated. Empirical transient pleasures spring from their ftrf- 
fi linen r But realisation o f the sol f (atfflM) ) y j elds supreme bliis n 
wliich is permanent.** Actions motived by dcsirti- for fruits fesd 
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to bondage, Bui if they are performed without such desires, 
they yield permanent peace, 1 Vedic rituals are not accessary 
liberatfoe. The specific duties of an individual ought to 
performed without any desire lor fruits, 2 Desires ought to 
surrendered to God, When nil desires are resigned to him, and 
duties are performed in a disinterested spirit by an aspirant, he 
U said to be a yogin, 1 The GUfl agrees with Buddhism in in¬ 
culcating the morality of altruism or sdllessue&i. Egoism ought 
to be eradicated. Both emph^sjit the purity of inner life. 
Both condemn, ritualistic morality. Buddhism stresses eradica¬ 
tion of passions. The Gifa stresses the performance of duties 
as service to God, It condemns renunciation of works. It 
enjoins on us an active life dedicated to God for the moral 
welfare of humanity. But it is emphatic on the eradication of 
egoistic desires and evil passions like attachmcut, aversion, fear. 
Inst, anger, greed, egoasru, IiypixTisy, pride, self-conceit, sorrow, 
melancholy, and the like 4 It inculcates the cultivation of the 
virtues or feartosnesfi, purity of mind, concentration of the 
mind on knowledge of the seh, charity, sense-ccntrol, sacrifice, 
study of the scriptures penance, straightforwardness, non- 
injury, truthfulness, conquest of anger, fenUndation, tran¬ 
quillity. absence of fault-finding, kindlier to creatures, grticd- 
lessn&ii softness, modesty f non-fickleness or fimmess* cemragt; 
forgiveness, endurance,, cleanliness non-malevolence, now- 
conceit, steadfastne^, and self-control 1 Temperance in eating* 
walking,, efforts id activities, sleepj and waking leads to happi¬ 
ness. 1 Equanimity (sanrnha) or imperturbability in joy and 
sorrows g 61113 and loss, victory and defeat, success nod failure, 
is called yoga. T Love and hatred, lust and anger, fear and 
disgust, greed and delusion, pride and envy should be cow- 
quereiL* Enmity should be completely discarded. Good-will 

and amity for all should be cultivated.* Reverence for god*, 

Brfljifiipi, preceptors, and wise men. clnm1in»*% struigbtue^! 
cehbocy. won-injury * truthfulness, study of the scriptures, tran- 
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quiljsty tjf mind. coultiiitrnfcnt, alienci, ^If-eontrol h and purity 
of hfcirt should be cultivated / 

Self-control is tbs foundation of moral life* It means re¬ 
straint of tht external cognitive and motor sense ^organs and 
Uie mind. Attaclinieiit arises from incdltatioi) on objects of 
vajoyntenL Attachment gives rise to desire Desire gives rise 
to singer! when it is obstructed or baffled. Anger givK rise to 
delusion or non-diserim inntion between right and wrong - 
Beltisioj] kads to lapse of memory , which, destroys wisdom - 
Harmony of spirit (prosed a) or blUs springs from the proper 
enjoyment oi objects by the sense-organs completely controlled 
by the self, supervised by' the mind purged of love and hatred 
aod other pmo tt i * Inner harmony qr natural state of the 
sotil" destroys all miseries and quickly steadies the flame of 
knowledge. Experience of proper sense-objects and perfor¬ 
mance of appointed works (nlyata karma) are not forbidden. 
A13 desires should be directed to the Atman, which is unruffled 
by them, and thus sublimated and purified * Mere conformity 
to the moral law cn external conduct is not morality. The mind 
must be purged of evil passions. If the mind meditates on 
improper sense-objects and enjoys them wit Inn, external con¬ 
formity to the moral law is hypocrisy (mithylcara). 1 The cogni¬ 
tive senses should be withdrawn from improper objects. The 
motor senses should not be allowed to indulge in improper 
activities. The external sense-organs should be controlled by 
the mind .* The mind is always restless and unsteady. It c*m 
be controlled by steadfast practice (ubhyosa) and detachment 
(vairagya}/ The mind should be fixed on the Aim so and 
steadied Ukc an nnflickering fiimt of light Then it is cleansed 
all unrighteous desires/ Duties should be performed with 
** pure mind free from immoral desires and passions. 

Persons arc divided into four castes (vandal according to 
Hiair qualities (gupaj. fhcjr vocations (hanua) arc appreciate 
to their qualities. The mcmberB of the society are divided into 
four castes according to their qualities and functions/ The 
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cast** may not be hereditary. The duties, of the Brahmapos. the 
Kjatriyns, the Vaiiyss, and (lie Sudrtts have been mentioned 
under the ethics of Sarhkara’s Advaita Vedanta. They out;lit to 
perform their specific duties (svadharma) in conformity with 
their native endowments (svabhava). Their duties are appro¬ 
priate to their station in society. 1 Their specific duties, which 
accord with their innate psychical dispositions (svabhlva) cob- 
stilufe tlieir svadhanmi. They are prescribed {niyata, karya) 
for then). They are their natural (aahaja) duties. 1 An individual 
should never give up liis natural and specific duties (svndhanna), 
and try to (nirform those of aqcther person (paradharma). They 
do not fit in with his natural aptitudes. So they may be perni¬ 
cious to him. They nre not his natural duties, and therefore 
they trill fail to fulfil his mission, and attune him with God. 
Svadharnin ill-done is always better than pared ham™ well-done-* 
An individual attains fulfilment of his being (sathsiddM) by 
irerfonning his own specific dudes (svafcarma),* Sin does not 
accrue to him, when he performs his own natural and specific 
duties.' Dedication of them to God leads to his liberation.* 
He should always do the duties prescribed for !iim. f If be does 
not perform them, he commits sin.* It is the duty of a Kyitriya 
to fight the enemy for the preservation of society He has no 
better duty than to fight a just battle (dhurmya yuddha).* 

A karmayogm should dedicate alt bis actions to God. 
Whatever he does, whatever he eats, whatever be offers m a 
sacrifice, whatever gifts be makes, and whatever penance he 
undergoes, he should dedicate to him. His acts of duty are 
consecrated to him. They bring him in complete union with 
God. Divine energy flows into him, and actuates all his actions. 
He becomes an instrument of divine action. He is a God-doer. 

The G»fo teaches the path of knowledge (jfifitmyogn). The 
lowest knowledge (timasa jnlna? is the knowledge of one 
single effect, for instance, an Image as Cod, the complete reality. 
The higher knowledge (rajasa jtulna) is the knowledge of 
different objects as separate from and unconnected with one 
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another* Th^ is popular unscientific knowledge. The highest 
kamvledgc (sattvika jnlna) is the knowledge of one undivided 
infinite spirit in the divided ftJtisteiiMS. One God is immanout 
b all finite existences* Tills is the philosophical knowledge of 
One in many. J bariikara interprets the sattvika jnina as the 
integral knowledge of out At m an or Brahman in till the multi- 
^ iippeaiiUicffi. 1 But this intcrpretatioiL does not accord 
witli the theism of the Gila, which recognises the reality of both 
Une and many. An es'psrantp whose mind is concentrated on 
Brahman, sees the Self (irman) in all beings* and all beings in 
the Self* He sees God in all beings* and all beings m God. He 
y*°_. established in oneness , worships God in all beings abides 
in. bun! in whatever condition he lives* God is never lost to him* 
>Liid he is never lost to God.* God and the finite soul atc o> 
eternal With each other. The individual soul with integral 
know-ledge of God in all beings Is united with him. and h not 
lost in him. The aspirant who sees God m all beings, sees 
them all as equal to himself. He sea* them all aiike p and treats 
:hetn all aEske [samadarSamt), Equality { $amya) of treatment 
follows from the mystic vision of God in dl beings/ He sees 
:i learned and modest Brlhmmp, a cow, an elephant, a dog, and 
an mitcaste alike He who is contented with knowledge [jusji.i* 
and intuition (viidhnaj of God, treats a clod, a stone, and a 
piece of gold alike. He knows a friend sad a foe. a saint and 
a *“"*■ 15 ciual. since God abides in them all; 1 The integral 
knowledge of God iu all beings is expressed in uni versa! beiws- 
volcnce to all without discrimination. It is expressed in love 
-nd respect for all human beings. It purifies the emotion, and 
moulds the will into the divine pattern. It tnuurmutes the 
whole bdag of man into a perfect instrument of God 

Jnhyi b knowledge of the Atman derived from the scrip- 
lures ^ l ~ in ^' r evt knowledge. Yijulna b direct and snmie- 
y, aCe vision, or intuition (anubhava) of the 

7? 1 * ™“* is Brahmap. Juno* b inteUectail know- 
v^gt- r ijaSna is intuition*. fsamkara interprets jSatrn and 
••':)«□ nji in this v;ny » MadhusSdocn and Sridiiara also give the 
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flWte interpretation. But Ramanuja takes jMna id the sense of 
the knowledge of the essential nature of the sell (fltmnsvartipah 
and vijnSna in the sense of diseiinimativfi knowledge of the seif 
l&tniavivekal, as different from prokrti/ Faith (frtiddhi) is a 
precondition of knowledge (jMnnj ft can be acquired from the 
wise, who have a vision of Truth, through humility and 
reverence ipratupiita), investigation (pariprastia), sind service 
(seva) 1 One devoid of faith and knowledge, and tossed in 
doubt perishes. He knows qo happiness, Knowledge dispels 
doubt* * siid destroys ignorance and sins. 1 In mitten due to yoga 
dispels mm-discriminstion t and the mind on the self/ 

Self-control is the indispensable condition of acquisition 
of knowledge Desire (kama) and auger fkrodha) arc great 
enemies. They obscure knowledge as smoke covers fire. Enow- 
ledge is obscured by insatiable desire. ITnrighteons desires, 
which spring from rajas, bin.I cf knowledge They spring from 
the external senses, muna>. jnd buddhi. So they must be 
restrained in order to destroy unrightc-nna desires, which destroy 
knowledge and intuition (iRasiavijnAnann^iiui), The series 
should be controlled by the mind ; the mind should be con¬ 
trolled by the intellect . the intellect should be controlled by 
the self. The lower sentient *e!f should be controlled by the 
higher rational seif. Unrighteous desires enn be extirpated by 
the self by complete t^nse-rostniint and control of mind and 
intellect - Without absolute self-control knowledge and intuition 
cannot he acquired. 

The wisdom, fprajnll of an aspirant becomes firm and steady, 
when all unrighteous desires for sensual pleasures are extir¬ 
pated, when the mind i* not perturbed by love and hatred, frnr 
and anger, attachment and .ivirrtion, joy and sorrow* when the 
external ^nse-orgatts are withdrawn fmni thdr improper objects 
of enjoyment, when the sense* completely mis trolled by the self 
devoid of attachment and aversion enjoy their proper objects, 
and the mind remains perfectly calm in adversity anil prosperity* 
happiness and misery, and is fixed era Cod as the supreme goal 
of life. When the individual sdf is consecrated to God, and all 
its activities are dedicated to him (matpara), its wisdom becomes 
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^tca^ly, W'brn all desires are directed to rile in wfr ii'H 

God is immAnent i they are sublimated sand purified. They are 
withdrawn from the externa] sense-objects mid fixed on the 
spiritual r-eh im touched by the natural and psychical modfc$ of 
£attra f rajas, and tama^ When the mind is tranqnffihzed by 
the eradication ol emotions and passions, it can be fixed on ihe 
Alien it fixed on tlie self, wisdom due to meditative 
tinnec becomes firm, and bring* * abuut supreme bliss in the seif. 
The harmony of spirit (prasadn) due !■> equanimity of the mind, 
stilling of ri®h>EL£, emotions and desires, complete sense-control P 
Hud fisr!t;ou ut mind on * *od destroy* egoism and brings eternal 
peace. ■ Mystic vision of God due to knowledge and Intuition 
destroys attachment trusty to all sense^fajects. They cease to 
attract the mind i\nd the senses. 1 

Constancy in the knowledge of the solf and Cod and insight 
into the goal of the knowledge of reality constitute? irue know¬ 
ledge The supreme Brahman is the object of true knowledge- 
it iiiaos to immortality.- There is nothing purer than integral 
knowledge of God in die universe and the finite beings. It 
purges all works of impurities and purifies them. 1 Jt enlightens 
devotion to Cod. and unites tie devotee with him for ever * It 
bads to eternal peace or mok$a The knower of Brahman abide? 
in Brahman. The Gtxl-kniiwcrr (jnfinayoginj abides in God.' 

The Gilo teaches the path of devotion fblmktiyogal. Bbakcj 
undivided, single-minded, unswerving, integral love of G<xl. 
It completely unites the individual self with God. Thu bhafcti- 
vogin is a God-lover. There are four kinds of devotees, difr- 
tresawl jartB). inquisitive (jiffiasaj, selfish fartliarthim. and 
wi&e (jrmnini. The distressed dL-vottc pray 3 to God for deli¬ 
verance from distress. The im|uiMtive devotee prays to him 
y* Kno ; v ^dge Of ilia nature The selfish devotee prays to hint 
j ' r u ' ealtil attd ot her objects of seuse-gratifeilioa. The wist 
dewotea knows the nature of God. and prays to him for bis sake. 

* 5^ ^E^'fiiintled devotion io him. Ho is always united 

with him. lie is exceedingly fond of God God also is fond 
o " AU kinds of devotees nra pure and noble souifl. They 
art dear to God, But the wise devotee is excessively dear to 
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him, He is united with God, and realizes the supreme goal 
of life. After many birth* * he seeks refuge in God, thiuldag 
that God is all (YiLsudev&b sarVkm). 1 Those who throw them¬ 
selves at the mercy of God, completely surrender thcinrelves 
to hsm* and take shelter in him, cross the ocean of tnSyu* made 
or sativu, r«jo* h mid tamos, They can transcend the RiUpLis, 
conquer the natural impulses and desires, and acquire transcen¬ 
dental (guijititft] perfection, Thusc who are deluded by ignor¬ 
ance, are puffed up by egoism fc and do not take refuge in God f 
TJio&e who are attached to God, and take shelter in him, know 
him entirely. Those who take refuge hi him* and make Su- 
ces^ant efforts for release from old age and death, know the 
supreme Brahman Even sinners realize the supreme goal of 
life by taking shelter in God, not to speak of holy persons. 
The devotee dedicates all his works to God* takes refuge in him* 
and realizes the infinite and eternal iiUtus through his graue. 
He fixes his mind on God 1 dedicates all his works to him, 
makes him the only end of his life, and overcomes all difficulties 
through his grace 3 Complete surrender to God fprapattij and 
taking refuge in him C&iriionguti) are essential to the cult of 
devotion. The grace of God is its cardinal doctrine God can 
be seen through the spiritual eye by his grace. He cannot be 
seen in his infinite majesty through the study of the Veda*, 
performance of sacrifices, charity, rituals, and severe austerities 
He can be known and seen in his real nature by undivided 
devotion- The devotee dedicates all Iris works to God, cleanses 
bis mind of attachment and enmity to all creatures, makes him 
the only end of his Life, enters into h\m t and attains him* The 
path of devotion require ^euse-control ^snd purity of mind, It 
requires performance of works with devotion, 

Those who -ire deluded by ignorance worship other gods 
with faith in accordance with their natural desire:- God makes 
their faith iinn T and fulfils their desires. Bat the fruit of their 
worship is temporary. The worshippers of god^ go to them. 
The worshippers of the manes go to them. But those who 
worship God with devotion go to him/ The noble souls with 
their godlike nature (daivi prskptil worship him with single- 
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mititkd devotion. They cultivate sense-control, tranquillity, 
kindness, non-injury, mid other virtues, observe firm vows, 
chant the name of God, how to him, and meditate on him. They 
are always united with him . 1 Those who fix their tfifncLi on 
Gotl, and worship him with supreme faith, are always united 
with him. fie delivers them from forth and death . 1 They know 
God in Ilfs real nature through devotion, and enter into him 
They go to him through supreme devotion. They who fix their 
mind and Intellect ou him, make him the supreme end of their 
lives, bow to him, worship him, recite his name, and chant his 
iiflory. art united with him, and attain him.* 

The devotee of God is always contented. His senses are 
controlled. He is o 1 firm resolution. He sheds joy and sorrow, 
fear and anxiety. FIl- duc v r not cause pain to others. lit is 
perfectly dlttt, He is not affected by praise And dispraise, 
pleasure and pain. He can endure heat and cold. He is devoid 
of attachment and aversion. He is pure in body and mind. He 
has no fixed abode. His mind is always fixed on God. life 
has undivided and unswerving devotion to him. Dc- serves him 
with unflinching devotion, conquers and transcends hia natural 
desires (ginjaj, and attains affinity with God. He is impartial 
to friend and foe. He has compassion and good-will for ail 
creatures. He possesses perfect tranquillity and equanimity. 
He is efficient in the performance of duties for the soke of God. 
He is detached from, all egoistic works. He gives up works 
leading to good and evil His life is dedicated to God. Hia 
mind and intellect are fixed on him. His heart burns with the 
integral love of God His will is completely surrendered to him. 
He knows him in his real nature. He knows, loves, and wills 
God and nothing else. He is suffused with the Divine Spirit. 

ere is complete union of the loving «oul with the beloved l^rd 
in integral love. They abide in each other, God abides in the 
t»vmg soul, and it abides in him after death. The devoted soul 
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take shelter m me alone. I will deliver thee from all sins ; 
grieve ooE i Ml This message ^ums up the cult of devotion. 

God accepts whatever the pure-hearted devotee offers him 
with devotion. He is impartial to all creatures, None is deaf 
to him. None h hated by him But tbo^e who worship him 
with devotion abide in him, and he abide- in them Evers if a 
very vidotis person worships him with undivided mind, he 
ought to be regarded as a taint. He is of holy determination. 
He quickly become* * a saint, and attains eternal peace. The 
devotee of God never perishes. The path of devotion is open to 
all. irrespective of caste or sex. God takes all his devotees into 
his bosom. His all-embracing love knows no distinction. Only 
he demand* nnconditional suiteuder to him and undivided 
and tmfLinChing devotion and love for him. God looks after the 
welfare of his devotees. who worship him with single-minded 
devotion, find are always united with him c He destroys their 
ignorance due to tamas, ant! illumine^ their minds with know¬ 
ledge. He gives them knowledge which leads to attainment of 
him . 1 Integral love gives integral knowledge. 

The Cite sometimes prefers the path of meditation [yogaj 
to the path of works. Sometimes it prefers the path of works to 
the path of knowledge and meditation. Sometimes it prefers 
the path of knowledge to the path of devotion. Sometimes it 
prefers the path of devotion to the path of knowledge Conoen* 
tration of mind on God can be effected by constant practice. If 
constant practice is impracticable p ail works should be done for 
the sake of God. If this also is impracticable, then fruits of all 
works should be renounced/ Wisdom h superior to constant 
practice ; meditation is superior to wisdom ; renunciation of 
fniics of works is superior to meditation ; return tuition lends to 
peace or liberation 1 Meditation is better than austerities, 
wisdom * on d works. Single-minded devotion to God b superior 
to meditation ; it unites the devoted soul with God for ever,* 
A wise devotee is always united with God. through undivided 
devotion . 7 A wise person takes refuge in God after many births, 
and realizes him as the all-oomprehendiog reality 1 AH works 
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culminate in the dawn of knowledge. The fire of knowledge 
consumes oil works. 1 Faith (sraddMf leads to knowledge. 
Knowledge with sense-control leads to pence. Devotion {bhukti} 
brings iilmcit knowledge of Cod 1 The supreme status is attained 
by knowledge and renunciation as well as by dedication of works 
lo God 1 J l c (rTfd thinks tlmi any of the three main paths leads 
to mok«a. Some know the Atman by meditation, some by 
knowledge, and some by works ; others pass beyond death by 
Worship.* Lord Krjriii says, "In whatever way men worship me 
I favour them m thur wav. 1 

i l" t Jiruefold putfas of v/urts, knowledge, and devotion 
itup]y <mc auoilier. The aspirant who dtidientes all hi* works 
to Cknl without- attadiincint .siiii thought of coiiSSQiiejtc^bp frc£ 
from egoism, knows him md Uim him, 1 He who know* God 
in ad beings and alj beings in God, dedicates .ill his works to 
him, and is devoted to him.' He who loves God With single- 
minded devotion, performs all works for his ^ knows 
him in bis rea] nature ' The three paths emphasis Uie different 
aspects of sMhana eh accordance with the temperaments of the 
aspmmf*. A& cnitgUcued intellect* a pure heart, and a holy 
will go together, A man does not live in compartments. His 
knowledge, emotion„ and will are purified together. His whole 
being turns towards CJpd, snd is transmuted by his living pre¬ 
sence in hi? sou3 He has mystic vision and consuming love of 
pod. His will pulsates with Divine Will, and works as a perfect 
instrument of God. He becomes a God-knower, Goddover* and 
God-doer. w 

Mok^a b the supreme goal (para gati).” It b the supreme 
j !t lS a * big best 'Laisii beyond good find evil.” It is 

the pc™** stntns.” It i s the eternal and indestructible 
status. ■ II Is the =*at free from ail troubles.” It is free from 


iv, 33> 37, t 13 -i 1 ’ —— _ 

* itG- t * a *5^ 1IV *™. 53 

t T .. *QG.. xll 24, 25, 

iv. t |. ra5nl r^P^yant* tAiij* t.iiiml™ lilujaroy stem,, &G., 

* nS ‘ g ft. *■ f ■ *■ «-' S-G.. t. 17. 

* Xm r 10 r xL S4: tv. tO 

■ , lfJ 3f ti"V fcr s f co “ ! * s*™*. r are. 

;; bg :: m.% "It H; •** ** vkl 21 ; 38 . *. 

Iltt • »«i ni. 

■■ * 





the dack-ghoiwip of the theihtic vedanta 


635 


birth and death . * 1 It is absolutely free from pain. Mok^a is 
perfection (saihsiddhiL It is supreme perfection (paranm 
sarfigiddhiK 3 Mok^i is trans*?mpiftcal state [nbtraiiguyya). It 
is transcendental perfection of the individual sdf* which is not 
affected by the :mtuml desire* due to tattva, rajas p and tunas. 
Firs; rajas and tamas are overcome by $attva which ^ctisrites 
the aspirant 1 f mind. Then the sattva nlso is transcended by 
him. Me becomes absolutely pure (gu^Ufta). He rises above 
virtue and rice, good and evil . 3 Mokf& b extinction in Bmh- 
man tbrahmanirvapa;/ Ft Is abiding in Brahman ibrahmi 
Ethitil/ It is extinction of egoism in Braliman. It is not dia- 
solution of integrity* Tbo individual soul is an eternal [Kirt of 
God. Its integrity can never be lost. Mok|a consist in being 
Brahman ibrabnsbhQIs ). 4 Being Brahman does not mean 
identity with Brahman. It means attainment of cjuaiitaUve 
similarity {^Mhacmya} with Brahman or GchL* Moksa. la attain¬ 
ment of tile nature of God fmadtifotya) - 1 Mok^ is transcendental 
state of immortality (iimftatva)L* It Ls life ctemak It b the 
highest goal fanituama gatij . 10 It is the attainment of God- It 
is inseparable union wills him Lfc God abides in the individual 
souls devoted to him. They abide in him 11 Mok$a h not ex¬ 
tinction of tlte individual soul in God It ^ alnniry with him 
in essentia] nature. 

Mok$a is supreme iiuietude fparii It is supreme 

(imnniaih sukhamh * 4 It springs from union with 
Brahman . 11 XToksfi is tuner delight <ind bliss. It is in tier 

enlightenment. It is merging in Brahman. It is becoming 
Brahmam 11 It b delight in the sd± tetmaxnti^ ; it is contentment 
with the self f&iinatTpti}- It is self-sntisfaeticm and self-fulfil¬ 
ment. It is free from moral obligation So duties are to be 
performed in this highest state." U is a state of uou-action 
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Insijtannyai, 1 Tht liberated jjerson aeitjier sets nor caiisei 
others to act,' Re may work for the good of humanity with¬ 
out moral obligationBut he has no duties to fierfomi (kf La- 
fcrtyak* Mok^a is i«rfeet trimqttUlity (santi) and desirelessiiess. 1 
it is total destruction of egoism.* (t i s living in God. : It is 
transmutation of the individual soul by God It is transforma¬ 
tion of human life into divine life. It is assimilation of God 
into every fibre of mem'-- being. It is divinizing human being;. 
It is indissoluble union with God. 


2. Til? Ph ilos&ftky of tht 

The flhdgava-'j is the most popular work in the devotional 
literature in India. It enjoys popularity uext to the Bh&gwad 
Gita- li is attributed to V'vasa, the legendary author of the 
Purapas. Ramanuja ((017 *.*>.—1137 A.xt.i quotes from the 
l/ilubJumh, the and the other Ptudnas. But he 

does not refer to the Bhdgtnota^urdna But Mndhvfl {1300 a.d.) 
wrote Bhagainia^Uttparya which embodies the main ideas of 
the BhaguTflfu So Dr. S. N Das Gupta opines that it is not 
earlier tlinn die apt of Ramanuja.* Many commentaries were 
written upoc it. Sridhara's commentary enjoys the highest 
authority. Tbe exposition of the philosophy of the Bkdgdvala 
given here is based on the texts as explained by Sridhaia. 

The lilmgavaj Gtld emphasizes theism. It stresses the con¬ 
cept o the Supreme Person i puru^ottamaj who is the foundation 
of Brahman. It recognizes the reality of the individual souls 
(jiva'i and the world. It does not regard them as appearances. 
But the fthegmaU i emphasizes the monistic topect uf tilt- reality. 
It regard? the ultimate reality as one, non-dim 1 pure conscious- 
nes\ though it describes Brahman as the Supreme Person 
Ipurusottaimi} It regards the individual souls as Brahman 
delude.t by ignorance (avidyaj. They are not ultimately real. 

- ■ ,r . e imTeil1 appeorauces. They become Brahamn when 
their imdyu is destroyed by devotion. The world of empirical 
S**'?- is not real. It also « a false flppeatailct . It is a trans¬ 
form^, m mayi or prat*. Maya is the power (snktit of God 
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or Brahman. God is the Lord of mays. Prnlqti is composed 
of the gustos, sattra* * rfljasj and tain as. They are transformed 
into the world under the guidance of God. He is the Lord of 
prakpfi and porticos or mdivid uid soul 5. He is the Lor^ oi 
the gm^as, Bui he is devoid of thtrni fnirgu^mj. His pure con¬ 
sciousness is hidden by them, which constitute his niaya or in* 
conceivable power. Avidyt or ignorance of the real nature of 
Brahma it or Atai, the essence of the pva, is the cause of 
bondage. It is nou-<Uscriminatiuii (uviyeka) between the 
Atman and its vestment nr mind-body aggregate produced by 
may a. When avidyn is destroyed and intuition of the Atman 
or Brahman dawns, the jfva becomes Brahman, and attains 
liberation. It is restored to its natural and essential state 
(sviisthaj in liberation, Eight knowledge of Brahman is brought 
about by devotion to him, Bhakti is unconditional, uninter¬ 
rupted, single’-minded dcvbtinn to God- So LEie philosophy of 
the is pure monism or absolutism Like that of 

S nihkar a- Only it identifier Brahman with God (TsvaraL and 
recognizes devotion as the only means of right knowledge. Its 
philosophy t* a blend qf absolutism and thchrm. 

(I) Qnlvtogy .—Brahman is Gotl. He is die supreme 
tcility. He is ticm-diml, pure knowledge. He is pure and 
devoid of sattva, rajas, and hamas. He is the Supreme 
Person, 1 He is the extremely ^ubtfe* incomprehensible, 
eternal_ and infinite reality. He is of the nature o: pure 
consciousness ? lie is one. He is non-ditflL He is un¬ 
conditioned (nirupadhika). There is no distinction of objects 
in him. He is existent (sat) and non-existent (asst) Me 
is the duality of cause and effect. Conditions (viknlpa) and 
distinctions of guy as are attributed to him owing to ignorance. 1 
He is unborn and eternal- He is the Atman The self creates 
itself by itself in itself, and maintains it, 1 He exists in reality 
as pure formless ixansciotisness or the inner Scl£ He is the 
beaming less, endless, eternal, nan-dual reality ► He is the perfect 
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Lnitii. Hl ts the supreme reality. He is devoid of Lite gu^as. 
Hl b transom phricaJ and nonKjbjectivc, 1 He 13 formless ctin- 
sciou&ness, lie creates visible forms. in himself out of sattvUi 
and taiuits, which constitute his maya T He ib the tnawer 
(dra^tfj. The nature of the known Idrsyotva) is attributed to 
him by the ignorant, even as clouds arc: attributed to the sky 
or dusts are attributed to the air. 3 God is pure consciousness 
^ciiunntra] ¥ He in of the nature of eternal Conscious ess 
(avthaptflbCMjhfltmal He is the supreme Sell or Ar man He 

creates himself by himself through mifailiug resolve 4 He is the 
one Self of ail selves. He is the knbiver of himself *svadfk). 
He appears to be many through his. mlyi. He appears to be 
multiple selves and manifold objects through it. 5 He ts of the 
essence of ojn^cioueues.4 (t’idalmakai. His consciousness never 
lapses [aviddlmdj-ki.* He manifested m liimsdf through 
milyfi in creation. He becomes unmuitifest in himself in dissolu¬ 
tion The world uxist-H in him, It is created out of him. II is 
created by him. Si is God himself. 7 He is the only reality. 
There is no reality higSivr or Lower than he is, There is no 
reality equal to him, 1 He is independent {atpm-tajHr&h’ He is 
the sole Lord (ekarat). He is really inactive mid devoid of 
names, forms, and acts. But he appears to bt active and 
create name*, forms, and acts. He creates names as* symbols 
(vacaka) t and objects (v5cyaj denoted by them. 1 * 

Brahman is the higher reality. He is devoid oF may I in 
bimselj ( mfasta kulmka). But he appears to he the real world 
composed of sattvu, rajas, and tamus caitstUutiiig hib insiyi- 
The world i> the appearance of Brahman. Brahman is pure 
formless consciousness. He is etErunJ bliss These are his 
tial characteristics (svarftpalftlr^ETpa). Brahman is the creator* 
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preservci, and destroyer of tlic world. The comdotls Brahman 
is Sts material cause, He exists in all Lffctfs. Unconscious 
prafcjti and conscious semfe* which depend upon him, are not 
it* tnaicrLal cause. Independent fsvarfit) liraJnnon is the cause 
of the world. This the accidental characteristic [trijastha- 
lak^a^u 1 ol Brahman/ The highest reality h fiOu-dual know- 
ledge. It is pure undifferenced consciousness. It is called 
Bnhmartp Paramutinan, and Bhagavat/ The individual self 
t|iva> is a part of Brahman. Maya is the power of Brahman* 
The world is the effect of Brahman. All these are nothing 
but Brahman. They are not different from him/ 

Cod creates; the World through, his mays. Be is the Lord 
of may a Uuly*sa). He h not deluded by his maya He is 
devoid of it in himself. Maya is prakpti composed of &attva. 
rajas, and tanuts. God is devoid oi the gu^as (ulrguiui). His 
essence of pure conscioimess is hidden by them. 4 He is the 
immutable Self [Itman) of the universe. He is the knowet 
He is devoid of the gu^ms. Yet he creates them 
through liis may!. They bind the individual £ou]^ ix* saiits^ira. 1 
God exists in prakrti. But he is not tainted by its gmps, becstfcse 
he is tram-finipirical fiurgu^a) immutable, and Inactive. 1 God 
creates, preserves, and destroys the world through miyfl m sport, 
but he is not attached to it. He enters into create objects as 
an independent-Self, and experiences the sensible and intelligible 
objects without being attached to than r Maya cannot be mam* 
tested except through Brahman, and yet it is not manifested 
io Brahman, It cannot exist without; Brahman, and yet it docs 
not exist in Brahman/ 

God is the ancient supreme person. He existed as tin- 
differenced formless favi&saj consciousness before creation as 
the supra-cosmic S dL The world existed in the dormant powers 
of God. who is the Self of the world. Prakpti is his own mayi 
or wonderful power. He created names and form? or empirical 
objects in his Self devoid uf names and forrnii. He created the 
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empirical world in hi$ tranS'Cmplrical nature. 1 God transcends 
prakyfch He exists Ln himself devoid ol mays in complete 
isolation by his power of ccnsdoiisitfiss. 1 Fie cronies she world 
through his may a (atmamaya' coinjji/sed of r-.nttvu, rajas* and 
tmnns in their subtle and gross forms isadasulrupa) 4 as the spider 
spins its web out of its own body * He is mdvpindeat (svariUj. 
He creates the animate and inanimate world through his may£ 
or power which abides ld him, Maya vs mcomprebtiiisiMe by 
reason/ Maya is subtle prakjti- It is the power ol God He 
transcends and guides it- He ts tbt Lord o£ mays/ Ht; creates 
the jivas through bis conscious power (eieehakti), and the world 
through liis imean 5 ciuus power jacicchBlttiJ- He is eternal, un- 
manifest, and trausceticbntaL But he creates the gnpas through 
his mayfl, inieriJ«iLetr;itfc£ them, and become their ruler/ Gud, 
who transcends may a* is the real cutisc of thj imlver&eL It exists 
in him tic inter penetrate* the world, =nhtie aud gre^/ M&y£ 
is the power or God t which is unmartifest and manifest i.^da- 
sadiimika sakti). He impregnates it with hh energy* and creates 

m&hat and the other categorsv-s with uk- uid of turn.. He creates 
the world in himsdf and reabsorbs it in himself/* God is im¬ 
mutable and devoid of the gvxpas. He creates the world out 
of his may a made of the guslis* lonjnmins it, and dissolves it 
Maya is unborn fajaJ, It is hfa inconceivable power (lidntya- 
sakti'. It caimot be conceived by reason/ 1 Maya is prakjti. 
God is prakfti composed ol @al*va v rajas, and Umas. He is tile 
Lord and kntmer of ib mutations which are cnergi*ed by him 
He cannot be known from the gu^as. His greatness is hidden 
by th on which arc Ins manifestations/ 5 The world is some tunas 
described as real. It b a manifestation of God, 

God is pure consciousness {vi jnfmsunatiaj * He is the embodi¬ 
ment of supreme bliss (pammftmndamuftiL He is calm 
(japta), devoid of draiUstk vision (nivTttadvaitadr^ fi), He is 
delighted in himself latmSrflina)- He is devoid of names 
and forms (onlmarupa), Ha is transcendental corseiotisnsss 
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(ciniiiatral, He U beyond eanse and effect/ lie is possessed 
of infinite qualities (agKttitm tugnjtaga ija:. Yet his greatness 
is uniailmEnable " He h tmu, Inst appeto to be many He 
is the reality in all objects. He is the Lord of all. He is 
thu first cause of the vvorldi He i$ tlie inner Self of all. He 
indicated by the manifestation* of all gun» r He is one only. 1 
The empirical world is not real. It is a mere appearance which 
is experienced. Even the experience of it is false. This tube 
experience is annulled by devotion to God, 4 Though objects 
do not exist in reality, empirical life does not cease, even as 
in dream persons come to grief owing to attachment to unreal 
dream ^objects- 1 Objects are unreal. Tlic sense-organs arc tin- 
real- So unreal objects should not be enjoyed through the 
unreal -ense-organs. Illusory appearance are due to non-appre¬ 
hension of the Atman which is one. 1 One Atman appears to 
be many empirical objects and empirical selves fjiva). 
Experience* of empirical objects arc- false like creations of 
imagination and dreams. The- empirical hie rian^ajrir of the 
Atman is false/ 

There is one supreme self (Atman) in all individual ^Jves 
fjlva), It Is known ss many selves by the ignorant/ The pure 
Self is not apprehended owing to its limitation by tile adjunct of 
the body/ The Atman limited by egoism [nhaiiikaraj and 
deluded by avidyO is the jiva/ p It undergoes birth and death. 
The Atman is unchangeable and beyond birth and death- It is 
devoid of union and disunion with a body. Misery of the jsva is 
due to Ignorance lajnanaj. It is destroyed by knowledge of the 
reality which restores the jiva to its essential divinity, Devotion 
to Ciki badb to knowledge of htm # which destroys ignorance* 
God brings about the highest good of the He Incarnates 

to redeem tlietr sins/ 1 God h the Lord of the individual >ouIs 
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limited b> tile adjunct of tgui^m {uh^uikaritf 1 H* * i- the Lord. <>f 
f-mkfti and puru^as or individual -oiils ^jirridliannpTiTii^^varflL 1 
He i=. the supreme Person (punQottama).* 

Clod if uiiL; ikdi (ItmuHjp appear- to be many jSvas 

through his inly a r His may a detude^ the jivus who sire endowed 
with smdya/ God is free from -afii^'im, But he i-. bound by 
.widya and suffnrs from misery. Gf«4 is limited by rundy.x, and 
brumes the jiva/ The self appears :■> have the quality of the 
not-self, though it does not exist/ even as trembling of the reflec¬ 
tion of the moon m water is attributed to the moon, or a 
person dreams of the cutting of his own bead 5 The mind-body* 
complex is the uot-self which Is known fdjsyak It dues not 
exist. It is an unreal appearance due- to avidyl It is attributed 
to Lbe knowing self (dm^tl) The Atman, iho ktiuwei, is the 
witness ui the Biree Layers of experience, waking. dream, and 
deep sleep/ It is God. the stjprciru: ^eif. It is the ancient, 
eternal, omidpresent, perfect, -luminous -Sell'. It exists in 
thu individual cmbnlied soul* (jTva as thdr inner controller 
(autiiryxmin) It controls them through may it It i> Cud 
d of the -ix qualities of Lordship. It i-t neither the 
subject of know ledge nor the object of knowledge. It is direct 
eternal self'awareness (safcsal svayadi jyotib) / 

The ifrai are parts of God* Their experience of divinity h 
hidden by false identification with suuva, rajas, and Umas 
which constitute thdr psycho-physical organism. God is imma¬ 
nent in the body, the senses t visal forces, mind (manas), intellect 
(bnddhih egoism (ahadikam)^ and citta. He ss their essence, 
which is hidden by avidyi/* At| individual soul is attached to 
the truuas constructed by its awn may a or ignorance, and is 
deluded by them. The gupas constitute Its body It assumes 
that kind of body which suits its maims impelled by karma 
(sdrsjah even a>. light reflected in water disturbed by the wind 
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appears tfp trcmbk 1 Cod ih the reality m the jivas. Me 
assumes multiple forms for the good of creatures, animate and 
inanimate Those ivbu arc deluded by the may a or G^d set 
him a_s many* Those who me enlightened do not see him as 
many, God is the Atman which is of the nature of pure eon- 
sciouineEs (aeahodha atml}.* Thus the Amino, Brahman, or 
Gud alone is real* and the jlvas and the world are unreal appear 
AOce$. This is pure monism or absolutism* f 

God is the iub^rutimi of the individual souls (atmayataniL.i 
He ls the Self of the universe. He appetr* to he man y jlvas 
in enmt uie^d He appear to be pni»5Md of the gupus vi ? .:■ 
hb mayl or unconscious power (ackehakci) composed uf them 
is tronsfonned into subtle elements, seiiBe-ofijaas, and iKjdie.-*. 
He enters mlo them with hi& power of consciousness (deehaktr 
and appears ns jiv&s and enjoys the gnosis in the physical 
objects, 1 The individual souls are deluded by mlya or avidyA, 
.uid forget Lia^ir divine nature, 1 The Atman is the supreme 3ek 
(purugab parah.' of waking, dream p md sleep, which are modes 
-jf buddhi. It is their LordJ It is eternal, inexhaustible* pure* 
ntit f immutable, omnipresent, detached, perfect, self-oon-csoui 
(svadfk) fcupwer, and substratum of the world, and it^ cause. 
Tlsesc are t he twelve charmcleristics of die Atman. 1 It b uii- 
decaying, trims-empirical, pure, ^If-Iiunimms, and unobscsired 4 
When it b deluded by avidyi, it b entangled in finm^ara, and 
undergoes Inrth and death. It is liberated from bondage by 
nght knowledge- The fnm is bound and liberated, The Atman 
is not entangled in sarikStra, It is ever liberated. Though it 
esiSES in the mind-bady-complex made of the gu^as* which are 
mere may! [mfiySmUlral or empirical appearances, and which 
are not real (avastuU it is not attached to them. ie Kbn*discrimi- 
rastion laviveka) is the cause of sadisara. Proximity or relation 
oi tile Atman to tilt body, the senses, and the life forces is its 
cause. Its false identification with the mind-bodyli¬ 
the cause of its empirical life. 11 The jlva is the Atman limited 
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by the adjunct of egoism (fihaihkFiropadhib Egoism undergoes 
bsnh and death. The Alinno trail scolds them, 1 Tbe jlva ur the 
inner self* which identifies itself with the minddtady-complex* 
asstimes .1 body composed o i the gupas and their activities/ 
The jlva ts attached to Lhe gxitw* because it thinly itself to be 
art active agent being deluded by egoism f and therefore it under¬ 
goes bondage. Its aitaebment to empirical objects is removed 
by devotion (bhakli}. 1 The distinctions of pleasure and pain, 
birth and death, reward and punishment of the jtm arc due 
to their union with bodies tlirough the sjiort of God- Distinctions 
of objects in the self are due to iiou-difrCniuinaiLion/ 1 External 
objects mrt : □ on-existent. SatbAara is due to false attachment 
to unreal objects, even as a person suffers from misery owing 
to false attachment to unreal objects of dream. 1 Egoism is the 
cause of activity. Subtle find gross fornix due to avidya are 
attributed to the self. When avidya or may a is destroyed by 
true knowledge, the self Ijiva] becomes Brahman Tims actions 
are attributed to £he inactive Self, and birth is aserilJed to 
unborn God/ The jjva can attain Uuktion (kai vulva j from 
the £Unas of praTcpti by intense devotion, knowledge and delach- 
ment/ When it annuls avidva by devotion, it h dissociated from 
tilt- gugas* experiences uo empirical object, acquires detachment 
ffom them, and realty its divinity and eternal bliss. It is 
diverted «£ it> modes, and transformed into Brahman. 1 This is 
pure monism. Vet the Bk^guvaLi teaches theism. 

Vastidevflfc S^tfitiBTfapii Frudytimpn, and Aniruddlia are the 
four maiiiie^tations tvyuha) of God/ He incarnate* as man 
(flvatara) to redeem the sins of mett and establish i be kingdom 
of rightcousnef^ 11is pure saliva is the inexhaustible seed of 
ail divine incarnations. He creates gods, melt* and beasts by 
a fraction of his pin* sattva/* E^pa Ls God himadfc But the 
oilier Avatars, ;cre hia parts 13 tie incarnates as man through 


" »*■ -■ 26 * 

■ UBl Tii *■ ‘A z: * ****■ ’■ 3 * »* 10 

v****** **»«*’* — 

' 1 ^S: 1 T 3 4 V , ‘ ‘ ’* n>fd. i 3. a. s 




TIIH BACK-GROUND QZ TILE TfJfcJSTIC YED-lNtA 


645 


hiz maya, and lives among rueo and women as an orumary 
man * 1 Vasudeva is ^Irayiqm. 

(2* Ef/iiri awJ Cod destroys Ml impurities* The 

devotee whu fixes his self on God with undivided devotion 
IckanUbbskti) b liberated from suhslra . 4 Devotion to God is free 
from empirical qualities fairgui^ijj umnotive-i and m^ouditiunal 
(aboityki)p and uninterrupted tavyavahita). It fids the soul ivith 
bliss It produces detachment and knmvtedge.* It is enlightened 
by knowledgej and expressed in renunciation. Devotion com¬ 
bined with knowledge and renunciation with faiih \u God leads 
to the nsiori of Ittin within the self ' Dev or ion gives rise to 
knowledge.* Real wisdom generates attachment to God/ 
Devotion and knowledge are interdependent on each other.' The 
whole being of' the devotee is consecrated to God All bis 
desires arc directed to him. All his sense-organs Litiictujn far 
his worship* His body K mind, and spirit are entirely dedicated 
to him.* Actions dune for the pleasure or God give risv id 
devotion. All actions should he surrendered to God without any 
desire for their fruits. The complete surrender of the soul to 
him is necessary for devotion. All actions should Ije done for 
his pleasure. 1 * Devotion ariifri in a miud in which saliva pre^ 
dominates and overcomes rajas and tamas, It gememte^ know¬ 
ledge of God, which dissociates the soul from the gnuis^ 
pimrma consists in hearing of God, chanting bis name an d glory. 
T42i oUection. o: hi in, company of saints, service, worship, bowing, 
^I-iiirrender, and sulKjrdiUfiticin (disya) to God. and friendship 
{sakh? 4 > with him , 11 There arc four kinds of devotion. If a 
pcr--qn deluded by the fidse knowledge of difference show -5 devo- 
non to God out of ni^lrvtrttnce, arregmice, jealousy, or anger, 
hh devotion is tmuasa since lamas predominates in iL If 43 
person wpfah^ptf the images of God nut of desire for fame, 
wealth, r any other object of enjoyment, his devotion is rajasa 
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since rajas predominates in it. If ;i person shows devotion to 
Gotl to bum up the- roots of karma or latent dispositions, to 
do duty for the sake of duty, or to please God h his devotion is 
sattvlka since sattvn predominates in it. These three: kinds gi 
devotion are secondary. They are motived by natural inclina¬ 
tions (gu^a) and effected by the false knowledge of difference 
Bui the highest kind oE devotion is absolutely unmotived and 
devoid of ^iittva p rajas. and tamos fpfrgupiL unconditional and 
immediate. 1 A devotee with this kind of primary devotion is 
delighted in the service of God only. He is established m 
the knowledge of unity. He does not accept even proxi¬ 
mity to God (s&mipynL equality with God (sarnpya), 
union with God (sayujya), residence in the abode of God 
(aSlokyah and super-natural powers of God {sarstih even 
if they are offered to him. 1 He does cot care for absolute 
independence (ksivalyaL 1 He lives* moves* and has his being 
in God, He gives his devotee h who adores him with single- 
minded devotion, his own divine nature of bis own accord, 4 
Tbe J3 hdgava ta mentions tratMulness (satya I, ki n l! n ess 
{daya'b austerities {tnpas-L cleanliness fsauca J r endurance of beat 
&iid cold* and the like i titik^H) * sense-control (damai. inuujiullicy 
Items S p nun-injury lab i riisa) * ^ex-restraint (bra hmaeary a j , re- 
nun clarion (tyfigaK recitation of God's name (svMhyaya), 
^miightforwnrdn^s (arjflvnJ* contentment ($anti.u>t! , service to 
flints ^niadpksevSi, absention from, rustic activities [gramye- 
hoparamsi), silence fmannaf. quest for ihe self (atnummarsanah 
discrimination (Ifc$5l K charity (an n ad firm) knowledge of equality 
in nil creatures (bhute^u samabnddhh as the" virtues which 
ought 10 be cultivated ^ Learning (snitai. kn-ftw ledge Ijnnnajj 
recollect]on (snirtiL equal!ty (sSmya), sense-restraint (uparati), 
detachment (ytraktil, independence 4svltantrvaj, efficiency 
(kauaala | t sovereignty faiiyarya), t umjl km fvlry^, courage 
(tejsffl), strength Ibalu;, beauty IkantiL patience (dliairyaj, soft¬ 
ness tm£nkvat t greatness ipragathhya), courtesy (prasraya), 
good character lsihi! L euefgy (oja»L gravity (gambhlryaj. itcaili- 
IK - S l^batryab hdkf in God (asrikyal, glory (klrtiL respect 
(tn flunk conquest of egoism hnahatfikrti) are the other virtues 
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which are enjoined/ Learning: charity. austerilit* * p and truth¬ 
fulness arc the pillars of dkarma ." Egoistic and altruistic virtues* 
IntelleLtuaL moral, aesthetic* and religious virtues are included 
in the list cf Virtues. But the main stress is bid on the virtues 
that lead to the purification of character and liberation, False¬ 
hood {anrta)* pride {mftdaj, hist (k&naj, injury [raja*)* enmity 

(vaindi 1 grad {SobhnL theft (dunya), fraudulent IvaHeum), 

quarrelsomeness (kfilahnh and hypocrisy (daitibhii) ■ are men¬ 
tioned as vice*. SeU-reaLi/atiou, realization of the essential 
divinity of the self, or Go<brc-j!i ration is the highest good. 

fS) Cejfflolegy.—The cosmology of the BJiajpnriifa is akin 
to that of the Sariikhya except in thm prttkfti is the power of 
God* which evolves under his guidance and that the multiplicity 
of jivo are uppea ranees of the one Self (purti^a) of God/ 
FrakpH is eternal * ctmnamfest, and mutable. It is of the nature 
of cause and dlcct, It is composed of sattva, rajas, and tamns. 
It is the homogeneous *ubstraUim of heterogeneous effects. 4 
Twenty four categories are transformations of prakjti, They are 
the five subtle essence- {tanmltrah the five gross elements, the 
five cognitive senses* the five motor sense** tnnnns i buddhi, 
ahuijikir.i. and citta. Time is the twenty fifth category, 
creates time (tain I, karma, :ind svoldiava through In* miya " 
Frak|tl is the irquibbrinfli of saliva* raja*, and tnimi*. Time 
disturbs their equilibrium. Nature bvnbhrtva) brings about their 
trails formation, Karma supervised by God transform* them iuio 
mabnt or cosmic intellect. Mahat is transformed into threefold 
jiliiufikara or cosmic egoism. The vaikarika rthariikara is trails 
formed into immas. Assimilation (samhaSpa) and d:scrimina- 
tioTi (vikalpal arc its fractions. The taijosa ahamklra b trans¬ 
formed imohuddki. and the ten sertse-orgaug. Doubt jsnhsavaj. 
tflusiqn fviparya.sa), determination jniJcayaK recollection (Gmftib 
and sleep {svdpfil arc the functions of HuddliL The timnsa 
ahartiklna ls trartsfonued into the five subtle essences ftanmiltra). 
They arc transformed into the five gras* dements. Ilit 
SiiUchyoi order of evolution of the tanmSfrs* and gross el emeu is 
b followed. But all transformations arc actuated and guided by 
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tbc energy of God- 1 Tin. Bkugiivata account nf the evolution of 
prafcjti j;- different from that . f the atheistic Sjiiiikhyn : ;hi1- -■■[■hy, 

3. Tlx Philosophy of I lx PahcarfitTa 

The Sdtviii-isarfihitii, describes Brahman us calm (santn), 
parties* *. and tradifferenccd* He is of the nature of enn^iou - 
nes-v l>adivftsvarfi|5,T i . J Be is telf-lmninon and peerless ' He 
■ & of the nature of bliss and vibration.’ He fonnIi-5^. lint 
he a£5urna form, in a peerLef.fs body/ Though bo- is formltiES* 
htf in r A ii i feiit=i himself in tbc form of Vyufaas without losing Uis 
o-o£eiitial nature. 1 Vasudeva, Sa ffiknr.^na, Pradytunim, and 
Aoiruiidhn are the four Vyutma.' They posses strength! i?nmv- 
ledge, sovereignty, virility-, splendour, and power in different 
deyrevs.’ Vastultya is the supreme Lottl Brahman i.i the 
ground of (ill reality, iTe is omnipresent jnd omnipotent. fie 
is devoid of nil noise-organs. But he manifest* all sensible 
ijualitics.*'' Brahman i* the substrate of prakrii Prakrit is inter- 
penetrated with his rays. Brahman is interiJenetratcd with the 
rays of pnUcrlL Tt is of ( Eto nature of Brahman " 

The faylUthyasathhila describe Brahman as the ultimate 
reality He is tile eternal, omnipresent, self-realized, pure con- 
sdnusD£ 3 s, He is devoid of the givpns, :attv 3 , rajas, ami tamos. 
Bui he is hidden by them. He enjoys their various modifica- 
itons. He is immanent ia thom He i- tran.scciuK'nt to them 
Ht is begitmingless and infinite. He is omniscient, omnipotent, 
and stlf-iiislcnt. He is not I mured by time and space He 
pervades nil ccmscfotis beings and unconscious nbjticfci, and tran- 
scends than. He is the Lord of all. He cannot be known 
by reason He can be directly known by yogic intuition.* 1 

!hc Jtva is pore consciousness tinged with m\ya, avirtyff. 
or guyas. It is associated with root-instincts tvasani). The 
association of the self with mot-instincts is begin dingles It 
^ 0u - b ' 3txju ‘ W' God The motdistintfs a -c line to avfdya. 
_ ' " l dissociated r r ■ rn the root-instincts, and their 

oildya, it if. merged in Cod The liberated jiva abides 
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in God in Li s(iite of tdjjmtitY-m-difFercmee Bondage i - due To 
disfavour of God. Liberation Is due to his favour. He asso¬ 
ciate* tlit jiva with avidyfi and riwt-iufittncU. He dissociales 
it from them. He reduce iLv pristine omnipresence*, omni¬ 
science, and omnipotence, .md moke> it atomic, ignoring and 
iui{X>UfD±. He removes these fetters through his gnus/ The 
jiva is freed iraui rooWnstiocte through i l- destruction or' mima, 
and becomes one with God. The released sou! realizes its 
innate pure conscioitane^. Huddhi. an evcilute of prakrti, is 
intclligizcd b y the ireLf, and appears to be conscious in the state 
of bondage, 

Pmkrti ui material and tumonsdoua. Saliva, rajji_s T and 
tamas exist in it in mseporabtu unity Buddiii evolved from 
jit Lik e t i. Ah alii karn i> evolved from buddbi The live organs 
of knowledge -and nsunas are evolved from : nhamkliB. 

The tive organs of action are evolved from r'lja.-a nhathkara The 
five tomnfttrBi are evolved from tamps:! ahmhkiiru The five 
gross dementi are evolved from them, 2 

Ldk&ml h the great power of Yi$nu. They ore identical 
with each other, thou&h they are distinct. The great power 
was rm t distinguished from the motionless ocean of the Absolute, 
Tiles I it appeared u- action fkriya) and becoming [bhiitil, force 
and tnalter, Even in dissolution Lak^tn! and V-jruj remain, 
distinct from each other. Then? 1- an in^eparaLle relation 
between them, like '-hat oF an attrihuv. and a -ul -taucc. Yi$pu 
h the inactive* transcendent Absolute Laksmi the active, 
dynamic, immanent principle. Her action is Ti c ertpreision nf 
of the Lord*' desire. The power of action (kriywsakti! of Lukstni 
ts identical with VijTju*S will-to-be. It i* the sudarsina portion 
of Lakynii It is independent of f-pace and time- Il is un¬ 
divided. It i=> more powerful than power of becoming (bhuti- 
suLti'i. Sndarsano is the instniment nf Vi^kq, Vhftm Is the 
efficient cause, power of action the rmtrumemal cause, and power 
of becoming the material cnu^e of the world. The transcendent 
osjuxt of Vi^iuj the supreme Absolute I parath brahma) <k>e : 
not play any oart in creation. Lsk^iL tfi one force She, as 
Shuts, creat-.- the uotld, and ■ Kriyil. vitaU^ - and governs si 


^'JlTMdcj'« /nfiTTdg-CiFolf itT P JfiMfiTfw. (ip f?S4$P. 
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Piife: creation (suddha^rsli) i& Hie first phase of the mani¬ 
festation of Lak^mi. ft consists in the manifestation of the 
attribute* of God, which are supernatural (apriUqtab They ore 
knowledge, strength, sovereignty, virility* poweri and spleji- 
tioiir. Knuuiedge [jMna} is is on-i nert + self-eonscions p eternal, 
sill-comprehensive, e.g. f omniscience. It is the essence of Vispu 
arid Lakgnu. Strength (balai is absence of fatigue in creating 
and sustaining the world- Sovereignty {Aisvaryal is unimpeded 
activity. Virility (viryaj 1 is immutability in spile of being: 
modified into the world. Power (sakti) is the capacity of be¬ 
coming the material cause of the world. Splendour ftejas) is 
^lf-sufficiency or power of overpowering others. These attri¬ 
butes are the mate rial of pure -creation f in their totality „ and 
by pairs. They constitute tilt viUperniitur&l Ixidy of Yasudevu* 
the highest personal God. and that of his etmfcort, Lak^mi. 


The F&fam&tra beUevtb in emanation. It is a process in 
which the cause produces an effect without undergoing any 
change Four Vyulias emanate from Vi*i^u p Vnsudevo, Sarhkar- 
^ana, PmdyuixiDft, and Ajjiniddha Each Vyfiha is possessed 
of the six attributes of Vi$au t of which, two only are manifest. 
Knowledge and strength are manifest in A^ftlrar sapa. Sove¬ 
reignty and virility are manifest in Fradyinnna. Power and 
splendour are manifest ill Aniruddha. Each Vyiiha has two 
activities, creative and moral, which are mediated by his two 
manifest qualities, Vastidevn is the author of pure creation r 
Saihkar^aga makes nan-pure creation dimly manifest He creates 
a chaotic mass without internal distinctions Fmdyunuis differ¬ 
entiates Puru$a from Frakfti* He creates the Group Soul, 
primordial matter, arid subtle time, Aniruddha creates manifest 
matuir and gror* time. He is the author of mixed creation 
Won] & the ruler of the universe. The 
V *“ create, preserve, and destroy it. They have moral 
ettiviii«5 Samkarga^j teaches the Saatras or theorv of mono- 
tb««n « ccutfis u ^ action 

Stn>a, Amruddhu grants liberation j^tlcriy&haLt) 1 God as 

r Tt** iien * m with - dis- 

Wmshed bom ‘ tht V >^a V3,udev*, Wh,n they arc di^ 


rp jfihjs. 


' to fftr W Hf fl^t T , i 
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tlngnisbed, die Vyuhu VS^mdcva is said to emanate from tbe 
Fata Viisiidevu- 

Pnjdyumnn is the author of intermediate or mixed creation < 
He creates the Kutastha Puntga and die Maya Sail!. The 
KntfLsdia Puru^a or the Croup Soul is iht matrix of die *out■-. 
He ifv the Sod of souls. He is the source of all disembodied and 
Lioji-liberated souls bound by karma prior to creation of the non- 
pyre universe* He is pure in himself, but impure on account 
of his association with die too Must! nets fvasanap of the iiidivfr 
dual souls. He is of a nuxed nature. The Maya fiakti ts the 
matrix o£ the material universe. The Uliuti Sakti of Lat^mf 
j> manifested as die Kntastha Flmr$i and the MiiyH, iikti. 
Fradyumna is the creator of moral taw (niyatlfr lime (Mia), .nnd 
the gagaSn Niyati regulate positions in space, and intellectual,, 
emotional, and practical activities of the jivab, It is coufidcwu* 
and moral principle. Li is die Lav, of Karma Kab originates 
from Nivati It is a mysterious power which exists in time 
It is a subtle force which conditions time It gives rise to the 
gii^as and urges them to action. There arc three kinds of time: 
it) time us effect (kniya kilo), (2) causal or subtle timc h vhieh 
Is crated, and yet relatively eternal, and |3) the highest time 
existing in pure creation, 1 


- [bid. j>, 6fl. 



CHAPTER IS 

THE PHILOSOPHY OF VISI@TADVAITA 

I. Introduction 


Rrntumiija was the chief propomytiir of the due trine of 
quail ficc! uiumsm or nun -dualism (visi^t^dvait&vidEi) He criti¬ 
cized Samkara’s monism or absolutism* and established the onto- 
logical reality of God, the individual $tmls, and the world, and 
regarded t]ie Minis and the world il- attributes or modes of God- 
Tile geiiiiA qf iheistic Vedanta are found in the thoiafcis L'panis=.jid?. h 
thv XarSyiiniyn section A tile xhjih karat # M the Bkitga^ad (rfis, 
and the l^catHira Agamas. kanmnitja refers to Bodlmyana, 
Tuiiku fc Dr mi da, Gnhadeva, Kapaerdin, and BMruci as bb pre* 
dcccssor> vho propounded qualified monism. Bodhayana's 
l*rW un Er^lima^firfr nna been lost. 

XJf thorn uni i 1000 A.D.i wrote and He 

whs t iJL-nrde of the lasl of Hie Ali-Jirs. Yfimnnacaoa, a teacher of 
Kdni&nnja* wmtt yiddhOVavo. JWBJ^urMjoHfryflys* and 

{ftldtthai JWrfrt Mint)-* ■-. an imjHKrrajJt work RJSmaotljn |]rti7 
A..D.—1 337 -\,D.) wrote h CAmnmkry on ilic Bid hunt i L ;trj, kno^n j-b the 
Snbhdfya. » cormisemanr oil the Bkogtoad GitJ. VtdXntcdjfa, 

- - 'is. 1 td.^ r l \ i jJ: f d ha , ' r '.i 4 y.r I ra ya , he;-! 01 m -.^vudiir'i lihaua £ ;■ a u la. 
&ttdati4m* wrote IrxupmUttka, r ^abaitnmcntipy mi *Crf bUAjy* UrfcSb 

i ir;M - ? J-i; tfirflya \r- Hal invariant work on |Jte 

y-iikntttti^hja Ln Vc fanla-SeS-k:, (1300 \.D.) Wrote JVyfljflJhjr'fRLl dhi, which 
n on irop.nurt work on Hpc^omategy B nd Li^ic. Him /dnfe 

rafirjHssikUitfl^fa^ Jitni it, o-uumtniary, jt- a-fnl works 

on antaln^- ^rlniva^jn.r. 11700 A*D.. VdfIrEdmr»afad^ ikJ it- a vftln- 

af4f work. i> a .ttmainrr of ijrf?phj|ya =n v ?tm. 


ll|nl ikiLr. 1RB A P J wrote a JBfl UltaentalJ OO the f?rahrrifij*nd 
p-m(he .lontint of unity end .EifErretu* Ebtiwlihh^hivikUs in it 
— iitLS pi,-:,Im U*U :rinDllv ™l linlmun in not Unn vm* 
TITT" “ It, , 5 not .u.itMn*l"» ^odb', hi,: <,[ 

Urab,ra, “ ; G< - J « Ji-is- l*ra'«*l!t* Hr h 
t^ T *" M A"**^"**™*** :fl I,;, urKwl!y:Sjl n. 

_ ' 11 “ Jlot m ‘CP—m* flf Ifr^hunm.' The ,Wxiu e ot MJiyi „«e= 

1 \][ 27 
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,». origin m BtuMtitenr. Xhr: ivgfld is vent- I* is n mni*ftmiiatfcm cl 
Drab nun. it h essentially ijurinul "Reality ie tooth -mt and many. 
The one lIj e ail conditioned -Idwol nie + hat the sxita It s S«■ ii B i> tbjr 
GondititcnerJ by iht apHillik o? tilt jlthmiting adjunct" 1 . f In the carrsai 
plate feifaaSMt I* <me; In the effected »ute be toecoineft many/ Both 
cjiuie And effect are real. Use effect is a nwdineaxion of Us cause Li is 
bath idem krai with is and different Irani it 1 It h not an unreal lipfwsiu 1 ' 
ftnee of ira cause. U b reel Thcn^h Bratmaa i# pcittw, bn tMuuafuraa 
Jiitmtelf tnlo tlu world, and mnaJup Dudl^j^d ill biinstH He is iHHII3- 
neail sit tlit world. u I hi uriiiAce-His it lie become? the tmioyflbk world 
ffjbogysi L.nJ ifui erjofiitj -anti- ihhokxr. Uul lie <!'^= not 3t^t hii 
tderrliti in them niehmasi U JUld crjr.in lie L- neitkfct jhsotate 
identity nor absolute diflerencfr* Juei as the ;-ca i=. identlcat m ith Sts wavea, 
Trtiich are its madiEcatkmfl 1 and ;itC -iiffrrem from them* ;o Brahman 
is identical wiib the world* wfoith b Ids real ttioaiUScalioa, tul yet 
different fruju Et, There Lx dlffereuK a? well n= iian-differajra or 
identity t^iween power ftatli) ind ihe possessor o£ power [£&ktxix«fi) F 
Hence the reidily is chfinatteriuti hy mtuv and mnltiplidt^ find it Ls 
dr rum hit ui; neither ubgpLute idea Illy nm dilute difference * Tf ilt*- 
eendrill Brahmin ijriirl froBi the world, hi* mmunumt forms. fe d 
au*l fonatei-^ (abpnipBifejh FEe i= infinite * luring -nid const Lou »- 

nesa. Ha is character! wl hy these qualities. He dee^ not liecome 
different by \ :r\ u.- of them. There is On mri&st unct willmi qujSili-v 
Their art no qualities wilhnttt -suborner.* BiqIllcoi] is not stir Shuttles*. 
inirtrno^L He ia possessed of excellent quflUlitft l^ni^ii.i The relation 
between Brahman ind the world h ditlereurr and inm4ihcissr«: 
Identity. The inriividnal soff ||M is BnlmPOl limited by the adjfcttcts 
(up^iitp) gf ufuoteuce »4Vidy5J i dwifti (kfllDl), and actieus 
Tin adjandrs: it reft! The formless Brahman 'll ::nili3e:I t ! .> the body, 
liie vital forces, nt-na^ hoddli!, and ih'LPifciiTii T and become* (he finite 
pri f The U dot lo BirByA-tAimi’temui. which can 

be destroyed hy the ocmtblnaiian of true kttewlc ^r 0 55d ijepEomi.tCrce of 
dnticfr jnanfitarUMMranccnyal. Trnii kiEOwlevIge qnaidotl bi ritin: aftkios 

cannot lead to Hberuticm^ Theft U ao erabedkd reicaur rjU-rniankti}. 

■j‘l!i. :f , pq disembodied relej-e ftrlti eha iniifcti) Ln wliich rht finite telF 
becomet one with the Absolute, end featLe« its inftaitfidf- nbsolnin^ 
nM- l! ii identity with Brahman kMhli&ra). Tlir relJlian T^etwecn 
the iiva <s«d hmLsniin i± f^-ntinl etcn^lfintflR or tdantity, but nun- 
iii Her cute The identity bclween them Is essential Their 
dificrence i» due to the limittHg- ndinnets.' The pia ii u [rare faric-a) 


ip, ^ SrUilvasiscbius : THt Fhdojp/by n/ FhcdJtihrdJ. p F 

1 fiJtJrJS>irqf>Mf>a t L 1. 4 

* mt ii. I 14, 

* J«l i,E ^ .. . . , 

* SarveiiH ■ iclTTtklttniikam nStyatfniii .■ihlLinnnm l:i:innBm v 

ii- I. is 

■ ru 2. 33, 

1 jitfiTTMiTTHf^jErd ivAhidlriko 'hhclah,, nupAiillikaii tu SibeilaV 
tv. 4. 4. 
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■ ■r hmbmiiu H i'Ti self-hip ttnlinn ■ if the Ahbolhlt- St I- neilhei 

*b*oJq;t[y ilifettfit from BnSm iicr J ■ ddtuly Eil "ll-il With him 
h-. Irauda^e it- dtie to ilsiit for enjoyment uf worldly object*, Ui libera- 
UQO is dee to its desire for Brahman. Tlic jivft Ss=, m it* essentia] 

unborn, immortal, and eternal tin! it nudergot! birth ‘MElI 
Ir.lii ■: i at^onm of Lti .iiljmjL-Ls. 1 Jti--.L i- the ray* totn-d <jlii of the 

sun, and rctyrEE to ft, ~,o tlic jiva^ art Eaiiiutiuuh tif selMimltatHUH ul 

.Brahman, aim I l>eCOme one with hi an Jtt&t an spark s are different aim 
irop-d i il’emar from lirt -•* jivas are diOtreliL and qffflpdi Herat from 
1 !'•!11!iin lj Jiirt .spam* emtUi^tiS in m vt-iid is rssttitUHy iwn-JiHetent 
Irom aji.jt.t. so limited by the mind-body -mmplex-es jfe essentially 

noti -iliilv rtn E from brahman. Tile jlVfi is ,i kttmvet, HljoyH 1 , and active 
. It 1 1 a- freedom of' thf- v d: atiri freedom i 

LLi^jttL n> lhv hvMK freedom. This jh.% M RHCin !:i Htiijnk T tmd 

•rsides Lfi ilic heart. When its liuminp ndjtmcts -ire destroyed become 
m finite ami «1 nosuie hli&skira t-j ji?c: - mfiylvMa of ^sMani. Tb- 
misled asiijya, whfch project i 'he teiiftfhlft wrrhi uf plurality and 
prac.icuJi life, c .mn.iL be to be julU .cr:L b5e It is wlf-Cdtlbriniidu^ 
:o bold tlra: Avhlyif ]? r>otli L-iistent: (Mil and nmi-cxiirrnt I'osaii It a: 

I* ram ntipiTu-fi, it •furmol i:uu» bondage It mn?.t fv a pnEitirt entity. 

-: :i r. ciUica bondage. ^ it rnu^ ti- 'i ailing frith D rail ILL ini, Tlste 
is dualism. If it is begrnnin yl* tl must be eilille&s. TIuzU there can 
lie ad liberation 1/ the knowledge i^f duality or di here nee is. false 
the knowledge nf unity or identity also mint be : ilae, l>rcati :-r tt e* 
Kaowlr !gr of ihe m=. ■ t Ld cannot h* like tile knowledge 

of dreaniu -iner tiraitnfi fiI»o .3re ten’, experiences. They are not at&> 
Lmdy i >i : •• like h.irf- boros ^nmkara'a doctrine mi Mayfi tj an arc- 
warraiued htprijiifih,* RAmEmajui rritimed Bhhbm 


ViV'' 0 "Eprnk : 'i-a s MOO A.D.) moinutiifi that bmiinmn t 1 ^ iramfiarmcd 
^[[to trifcotHtifotEfr Eiuii-T Lett ^ ^Linseioas (dl|, and Got! dhvasa] Ue 

ia modified taii> enjoyed object* Cbtto^yt}, enjoying; suula (blioktyj, iai 
riieir totitrEili^: tiiyanrti or ^Icxi. But be remains unchanged in bia eei^kIi- 
firathmii Thifi m the Ti^ttriue of BmSinTapmriTplmB. Brahman it not 
-.itribute]ei« mirrmi-, . > m of per/cCtiunH BrahniiErt* 

'-1 tile Cjlj c 3| ijSiale. Ei mere mu:-different Jfcln^ ^ujrmltrnl uud. uEiveJsa! 
IjiseH Bl', 1. m ?hr ejected slati. 1 , 1st i= idifferent iiod narticnlar Ivyakti} 
T-rnbm !. :s i.h-3 earl ! ,r£i ritiu^ l \litfrnt and difliEre^L Iron! 

otlicr* teen qa I he &ea m 1 E’.h waves air both, □ r !Ei-dLfftrcjit nnri different 
tTr>ni ■w-'b |, ther.' , Matter* ^uli, and M are modificatidtis of Brairman, 
rbw .ite Tint TtUimLptrE r^liue^, Hiey ore E-etf'ElhTeremiotEons of 
Bralimiov die ^l«remu r&hiy. BfiaAkflru, identity Is the oltmiate 

rr-di:y and diffcrmc Is ■drentJthjn*, but for YldaTiiprok^ia diffeioice 


* Sa HHutL5|ili tirnjiJTri rfftfmli 

m AwHrilnsjlddJ^ hi J7 
ini- v,v m. P n. 4_ s . 
v ^4rs>iffiti4rtd4tAip 01 27 
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in os icaj Li entity.* F*w Etokarn isui'-er mi: smtk art parallel 

tiprtsiikm oi Brpiimari, hut For ViiJm ipr.ik.4^ tn.'Uier i ir.il? &s n pluae 

In tiiL: wnifatiiriftH of spinL iJdlL and fcf^:nli*Uj qdritiwh Thtr^ If 
li u g italttariw * ilisiinsi 'kin betUictll, Msllltf i> -pith \n m lUBCaui- 
fe-:i.i±d RELaliini]] & cttIictm-lI YfiiTivappkaiki 

|L Epistemology 

4. 7Vi£ Sources &f Kn&wledgz 

SimivSsa defines valid knowledge as the knowledge* which 
apprehends an object as it really exists* aud which prompts 
fruitful activity. 3 Knowledge: accord : with real object, and 
initiate action which leads to it practical use. Perfect know 
ledge is coherent. It b in harmony with the reality as an 
organic whole. ftlmnmija recognizes the realistic test of e^rre- 
spomknee., the pragmatic test of workability, and the idealistic 
tisrt ot coherence. These arc the tests of truth. Pram ana h the 
means of valid knowledge iprama? Perception* inference,, rind 
testimony are the three sources of knowledge. 

Perception is the means of immediate valid knowledge- 
Perceptual knowledge is immediate islk^atkarah It is different 
from inferential knowledge which is mediate. It i* different 
from illusion which is produced try the vdi fried sense-orgurt^. 
Perception is Indeterminate (nirvikalpaj and determinate [ssvi- 
kail pa i. Indeterminate perception is perception of the li r%i indi¬ 
vidual of a class, endowed with qualities and a particular arrange¬ 
ment of pruts. Determinate perception h the perception of 
the second individual leui! rht: like, qualified by attributes 
and a particular conlguratjon* which involves recollection. 
Indeterminate perception is a preventative process. Determinate 
perception b a presentative-repre^ntativ^ process. Hot h appre¬ 
hend qualified objects fviaiitfavtQayvU Knowledge of an 
unqualified object is impossible 4 Perception, again, is sensuous 
or nan-sens nous, Non sensuous perception is yog it intuition or 
supra-musidsne intuition doe to the grace of God. Perceptions 
of the released souls, the eternally released souls, and God also 
arc notions nous/ Memory depends upon preluotis perception. 

i Tk>* Philosophy at Bhtd&bUtd*. p. HI. 

* Frid. pp 4. 171, 

* Vaik O llltii Ilini trijtot inappi iij n a III pmnm V.Eisrtrfp,lFrtafaJFf 

p. 2. * 

*SPP pp. 4^52. - iftsitti ataOiptkit, p 3. 
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It irt knowledge produced by riie subconscious impression ol fire- 
viou* fierceptinn only. So it Is not mi independent source ol 
knowledge It i’l included iti perception.* 

Inference valid knowledge of a specific instance of the 
prob;u]dum on ^collection of the pervasion of the probmts by 
the proba ndum, A particular fire is inferred from the percep¬ 
tion oi smoke- which is always pervaded by fire. The probans 
is the reason or the middle term. The profaandum ts the major 
term. The middle term ts not of wider extent in space and 
time than the major term. The major tvrm b not of narrower 
extent in space aud rime than the middle term. The middle 
term & invariably accompanied by the major term r The major 
term is the inseparable correlate of the middle term. Vyapti i- 
the invariable ccmcomilattce of the middle term with the major 
term i not vi tinted by conditions Ltipadhil For instance T v, hvr- 
ever there s- -niukt there is fire. Vyapti is known by observa¬ 
tion of a Inrgc number of instances of their co-ex Istenec (bhuyo- 
lUirfimtk; The Nyaya syllogism consists of iive members, pro- 
j^sitiors tpratfjMJ, reason (hetiiH example- (udihara^ajg applica¬ 
tion (upannyaj, and conclusion (nigsmaimH Ramanuja main¬ 
tains that the example or universal major premise and the appli¬ 
cation or minor premia are enough for intelligent persons. The 
conclusion also is neci-dsury for less intelligent |ier=on&. AH rile 
five members are necessary for dull persons. RSnuLjjttja rucog- 
nizL> the two triads of inference, Kevalanvayi and Ativaya- 
vyatirekL He rejects Kcvalavyutireki inference. He admits the 
11 jaiSaciies of A-addha. Vsradclha, Aiialknntika r Prak&rEtpa- 
o^ni.i. and KaEiUyiiyopadj^in 1 

Conti^ti^on (upatofaia) is the knowledge of a wild cow 
(gavgyii i Li- -imilat to n cow perceived already on the strength 
cl -v statement of a forester, ii is included in inference, since 
u dcficnsU upon the knowledge of invariable concomitance 
Iwtwvcn words and objects denoted by them. It is included in 
f>cr^pti since recollection of similarity of i wild cow with a 
atVf d -Pvuds upon previous perception of it- It is included in 
*mce it is produced by the of a reliable 

50 comparison ^ iiot an independent source of know- 
}vtiR Prtsumptioo also ts included in Inference * 


4 fMd. 
* ffeSd. 


p. 4. 

P \0 r 


x| ^M r pp 7-10. 
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Testimony is either secular or scriptural. Secular testimony 
is know ledge produced by a sentence uttered by a reliable person. 
It is not vitiated by the defects of it=, cause, and nol suhlatcd 
by conti□ dieting knowledge. Expectancy, mutual fitness, and 
proximity of the constituent words are necessary for a fciitunc*. 
Scriptural testimony is knowledge of supersensible objects, pro¬ 
duced by sentences which are not uttered by trustworthy persons. 
The Vcdaa are eternal and bupersonal They are not composed 
by persons, They are revealed by God at the beginning of each 
cycle. The entire Vedas art valid. 1 Brahman is not jierceived 1 
He cannot he proved or disproved by reason.' He is proved by 
the Vedas only.* They arc the only source of our knowledge of 
supersensible objects. Reason may be employed to confirm 
them 5 The £mjtis and the Purfmos, which are in accord with 
tile Vedas, are sources of valid knowledge. Tile Pancariilra 
.'Uiuna uttered by Vasudevu is in complete harmony with the 
Vedas, and therefore authoritative-* Both secular testimony and 
Vedic testimony apprehend qualified objects possessed of dis¬ 
tinctions/ 

All knowledge is true, and apprehends jualitied objects. 
Unqualified objects are ucvef apprehended. 1 AH k no '.cl edge 
apprehend- the reality." Knowledge reveals a real object 1 It 
has intrinsic validity. It is valid in itself, tu validity is not 
dtjc to extraneous conditions. Even illusion apprehends a real 
object. Rilm&iiuja advocates the doctrine of twtkhysiti. A si- /I 
is perceived as silver. There is the element of silver in a shell. 
So the perception is valid. But the element of silver £s so 
scanty that it cannot be an object of practical u.se. So it is 
illusory. It is sub)sited by the knowledge of preponderance of 
the element of shell in it. Ramanuja lisrnms the doctrine of 
quiuto plication to the service of his theory of error or illusion. 
The five elements of earth, water, fine, air, and ether are present 
in various proportions in all material objects. This is the 
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doctrine of qumtuplication [panakorami:/ Dreams ulso are true. 
(Jtnl creates dream-objects for the enjoyment and suileriny of 
individuals in accord lulcc with lla-tsir merit- and demerits. 5 
j<. ^ ns :.m q j j fix[>fams away eiyor, 

T]ie subject Slid the predicate- -if x judgment are distinct, 
Bui a judgment uibrnss the identify of them, thy ugh they ,irtr 
distinct. It implies identity in difference Identity is a relation, 
it requires two terms lo lx related to each other- If the subject 
and the predicate Hire not distinct, they emiuot l}e related in each 
other. If there i^. nu difference between them, identity between 
them cannot iie established, Identity pres opposes d i Octet jcOp 
■ kaniaisuja main tarn.-} that every judgment implies identity iil and 
through difference. In Use judgment ’the lotus is blue' Hx lutus 
and blueness are not identical ; hoe are 13ie^ entirely different. 
The quality of blueness is attributed to the subject, Ktu.% which 
is given in ^mi^porceptio n . The predicate ‘blue* qualities Etnd 
amplifies the meaning of Hie sobjuti "lotus' The -ub^hmee 
'lotus' and the attribute 'blue* are different from each other. 
Vet there h inseparable relation between them. They stibafet 
together. Every judgment is affirmation of reality which is 
identity in and through difference. It is not apprehension of 
identity devoid of difference, Sadikara maintains that in the 
judgment ‘that thou sin 1 there s_- real identity txtween the subject 
and the predicate ; but that there is apparent difference between 
them. Bui Ranifuitim maintains that there is real identity' as 
well as difference between them. 


II, Ontology 

35. /iru^tiSijn ; G*ni 

"Brahman U site Supreme Person {punjsottamnji endowed 
wifcb binmsti.T^hh- supreme and atispieious quid Elies anti devoid 
nt -ill impure qualities, He is the infinite reality by nature 
and q n i HtiCT - There is no other supreme reality. Be is 
Passed of truth or reality {satya), knowledge (juanah and bliss 
Uitmndai He i* the eternal and chtmgd^s reality. He is self- 
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luminous* He is not tnamfcstml by a ay other agent H K j* 
rnbnite. He is not limited by time, space, and other objects. 
Brahman is the determinate whok (savisegu/ Ail qualities 
coiiihcre in the divine substance. Brahman vs identical with 
God (Lwara). There b no distinction between the indeterminate 
Brahman i.nirgu^j brahma) nnd the determinate Brahman 

(sttguya brahma), There is no indeterminate Braiiirmn. 
Br.ihman is said to be attribnteless fiurguya) be 

15 devoid of the impure qualities derived from pnikfti. The 
^npremc ipara|i Brahman is eternal r omnipresent, subtle,. imma¬ 
nent m all, infinite, inexhaustible, omniscient, omnipotent, and 
endowed with many auspicious qualities He is the creator, pre¬ 
server, and destroyer of the world. He b its material cause 
arid efficient caii^ r He b the ground of all/ He h tile inner 
controller of dL He is the l/ad- He is the goal. He is the 

chief He is the giver of the supreme end5 of life He is the 

giver of the fruits of actions He is the Lord of iiarraa. Ho is 
the refuse of Ins devotees. He is at the nature *ii in nuke know- 
le(Jjgc and bliss, His knowledge is of the nature of blj^s His 
Auspicious qualities ate eternal, unlimited, imnmacrabta, un- 
* ondikomil, flawless, unequalled, and unesoelkd He k the 
inner Seif of tmcouscioiis matter and conscious souls. He is 
their ground, controller, mu] principal tiepin • 1 He \a hum alien ! 
in unconscious matter and ctmscimii. -auk. He is transcendent 
to them. He Is the inner Self of id! fcotik/ He is wundupiwd 
and attained by diem/ He is die bridge C&etuJ that leads them 
to immortality/ He b infinite ibhumik He exist- in hi, awn 
He is the Self of all. He is the of all effects. 

He b the Ptrst Cause/ He b eternal, unborn, immortal, infinite* 
identical in essence, and immaaihite # He is infinite in the 
^ettse titut he is eternal and immanent in all conscious souls 
and unconsrious matter, and their inner controller {antaryainin). 
But he b not fainted with their impurities/ He is ijtossfcssed of 
supreme knowledge fjfitnsb power fsaJai) of creating, preserve 
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ingi :l °d destroying the world, strength -ihalm or absence o± 
fatigue in creating and susUiimnE it, lordship ■ini* varya-, capacity 
for regulating all objects and spirit;, or independence 
(^vataedryah virility ivlrya) or unchaiigettbi'lily in the midst of 
cii&nges in bis body* or immutability in spite of Irs bein£ ibe 
material cause of the wot Id h and SElf-suf&eimcy {lejus) or po wer 
of acting without auxiliary conditions He give;- knowsedgi lo 
the ignorant, power to ike powerless, forgiveness to the guilty* 
mercy U> the miserable* tenderness to the impure, honesty to 
the dishonest, straightness to the crooked, goodness to the 
vicious* softness to the bereaved, and fruition to the aspran iJ 
He is the Lord of Jill t the ground of all* the chief of a!l f the 
cau^e of all effects, the soul of all jivas and unconscious objects 
which constitute his body, the giver of fruits of actions, the 
object of worship through all actions dedicated to him 1 Tie 
controls the entire universe of conscious souls and mjconscious 
niictter which are his powers, parts, manifestations, forms, attri¬ 
butes (viscsnpa), modes [prakir&L or body, They are hb body. 
He is their soul. They coinhere in him. He is their ground and 
substance. He is different from bis attributes or modes, 1 There 
is inseparable relation (aprth^kiiddhii between them/ 1 There 
k unity i n plurality in him. There is plurality in itnily 
In him. 1 The nature of Brahman is inconceivable (acuity? L 
Though one only as the ruler, he enters into the multi¬ 
plicity of jivas and unconscious objects as their inner Self ^ 
and makes the fouls do many nctiGBS freely, and makes 
material things assume various forms. He assumes multiform 
nature m spite of his unity. He does not lose his integrity in 
the midst of diversity of his manifestations. He abides ip Lheiu 
a:- the supreme Lord,* Brahman is tlcmid of homogentams 
difference (sajarFyabhcclafc and heterogeneous difference fvijatlyn- 
btieda) There is no other reality like him or unlike him But 
there is internal difference (fvagatafahedaj in him There is no 
contradiction between his unity and internal diversity. He k 
different from all. He is the ground of all. He has infinite 
powers. He can assume infinite farms. He can retain his unity. 
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identity, and integrity by his infinite wonderful power. He 
harmonizes id! multiplicity in hrs all-embracing' unity. ! He is 
one to many. He i~ unitydn-diJierence. He is one in the 

sense that he is the inner Seif oi all which coinhero in 
him. He is devoid or plurality in the sense that plurality of 
souls and material objects are his body or modes. He is different 
from them/ They are the creations of his manifold powers! 
God ss perfect. lie creates the world in sport out of his fullness.* * 
Ho dots not realize any extratie uls end in creating the world 
He creates the creatures with unequal lots to accordance with 
their karrnas. He adjusts the manifold world to the moral 
deserts of tile jivas.* 

God ais rrttiefc an embodiment (vigrahn). It is, [ike his 
essence, eternal, identical, made of pure sattva, and endowed 
with a conscious body which does uot veil his essence of kttow- 
Jt manifests the essence of his divine Self. It is rou de 
of supreme effulgence. It is endowed with tenderness and other 
auspicious qualities. Tt is the object of meditation by the yogins, 
tile enchanter of the whole world, the producer of detachment 
trom aJi worldly enjoyments, the destroyer of all miseries, the 
root of ali incarnations, the protector of all, and the refuge of 
all. He is beautiful and terrific. He is decorated with orna¬ 
ments. EIc is armed with weapons. He is apprehended by the 
eternally rdea^-t! Mills** 

Cod’s essence is- fivefold, the eternal manifetation fpara 
vibhfiti), the fourfold manifestations {vyuha}, Vdsudeva, Saih- 
kitirga$a, Pradyuiuua, and Antruddhn, incarnations fvibhava), 
the inner controller (antoryamin!, and images [arcana til nil . The 
supreme manifestation is non-temporal and full of infinite bliss. 
It is enjoyed by the eternally released semis. Cod manifests him¬ 
self as Vasudeva. fiamkar^aya, Pradyumnn. and Anirtiddha for 
creation, preservation, and destruction of the world, protection 
of the souls 1st bondage, and showing favour to the devotees. 
VSsudeva is r-r.massed of the six puilEti*- ■ Unishir- to perfec¬ 
tion. Sainkar^ana b possessed of knowledge end strength, and 
presides over the individual souls. Pradyumnsi is 
of rulers hip and virility, and presides over the mind 
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(ituirpsj, Ansnuidha is possessed of power and self-sufficiency, 
and praidfis over the egoism f s haj fik^ini} T S^ibkar^ina diff^fim- 
tiates the souls from prakpti, anil reveals the scriptures, 
Fradyumna is the instructor of dliarma, a ad the author of 
pure creation- Aniruddba is the giver of true knowledge, the 
creator of time, arid the author of mixed creation He is the 
preserver of the world, Pradymimui is the de-troycr of it. In¬ 
carnations (vibhava) arc either chief or subordinate. The chief 
incarnations arc God% transcendental and supernatural embodi¬ 
ments. They art worshipped by all aspirants for liberation. The 
subordinate incarnation:: such as Vyisa, A nun a. and the like# 
should not T>e worshipped by aspirants for liberation, since they 
supervise the ]Tvas endowed with egoism. They* are manifesta¬ 
tions of God in men, beasts, and inanimate thing-?. AvaLaras 
arc divine descents for protection of the virtuous, dj^trtiction uf 
the vicious* and establish in cot of the moral order. God enters 
into conscious souls and material objects, and controls them 
from within. The existence of God in objects of worship such 
as images is called arclviitara. It creates attachment for Cod, 
It docs good to the devotee*. It is the refuge of all. lx is appre¬ 
hended by all. ft ~n a concrete image through which God can 
be worshipped . 1 


Matter and souls arc attributes |vrse§apah modes (prakara}* 
ur parts fstih^al of Brahman. They are accessory (se^al to him. 
Thtrc art changes in his parts or modes. But he remains 
unchanged in them. There is no change in the divine substance - 1 
The conscious and unconscious mode* constitute his body. He 
^ th E ir souk Th^tti is at] inseparable relation lapfEhak^iddhiJ 
between ■hem. They cannot exist apart from him. They abide 
E!k him They are controlled by him. They are means to him.* 
a- identity-in-diUerencc. He remains identical in flic midst 
o. diverse ithkIc*. He harmonizes the plurality of modes within 
is unity. lie is thdr Lord, chief, and jjround. He is their 
He is perfect and immutable, He fe different from them . 1 

,. . ls ^ lc ** rilSiL art than 1 (tat tvam asil means that the m- 
dtvidiinl soul i? identic*! in essence with Bra hman. The soul 

* Vtf a of Brahman ft is his body. 
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It cannot eSList apart from hun. It i$ not a mere njipeiinsncc. 
It is real and eternal. It h an eternal part ot Brahman. 4, !i is 
finite and dependent. But Brahman is infinite and independent* * 
He h perfect, unchangeable, and endowed with all auspicious 
qualities The soul b identical in essential nature with Tirfllmmn. 
Tiie souk and Brahman both are real and distinct, They have 
coinhemnefc in the satn£ ground or substance.* Brahman is an 
organic whole of different souls and mater hi objects. He h a 
synthitic whole of inter-r&Lalcd modes or flirts. He is u deter- 
minute whole- He b not an urithfifereiictd unity. in not 
indeterminate Absolute.' He is the Supreme Person ^p wu fof? 
Uimub He not the siimtoia] of finite persons. He is the 
perfect Person, All *oula are Co-eternal members with him. lie 
is Lbe Soub Lord, Controller * mici Chief of the community of 
fitiitc snob. He b immanent in them. He is transcendent to 
tbem>* Though he b immanent in thein T be is not aiFeeied by 
their joys and sorrows, since he is devoid of merits and demerits 
(karma). The souls experience them as fruits of their actions.* 
Br ahman U Usaffexited by modifications of matter and :mj*.Tfec- 
tlom- of Ule soub* Mutter and souls are dependent on lnm as 
his iusepar^hk attribute *, 1 

6 . I'he /hiu : Self and Co rt.frf on<n*&$ 

The jiwi is the individual self. It is different from the body, 
life, the sense-organs^ matmi} and buddhi. ft is different from 
the psychophysical organism It is the knuwer, enjoyer, and 
active agent It 15 not inert. It is sdf-lutttinou-s It manifests 
itself without the aid of knowledge- Ii is not manifested by 
knowledge It is the abode of knowledge* It has attributive 
cOflsctUtf stress. It Is Ulc subjefif or substrate of c >n- i - :s.-: 
It i* of the nature of blits, It is eternal, ft persists sn till times* 
It k unborn and imnnirtaL It is nut affected by birth and death. 
Birth k lb union with Ixxly tViih is its tfnn firnn Ix^ly. 

Tbs jlvjt 1-. Atomic or ruamidk {apiil It reside* in the heart, 
ft pervade tlse world with ib* knowledge, even as the light of 
a lamp pen-rides a room It k imperceptible It .-inn:r be 
perceived through the seU 5 e-orgarr-=. It is tncoiiccivnblc. It can- 
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tmi lx* thought 3s similar to matter. It is an ego. It caimoi 
l>t thought as a nou-u&o It is not composed of parts. It is 
simple. It is not an aggregate oi constituents. It is a simple, 
immaterial spirit. It is immutable. It remains identical with 
itself without undergoing nuxiilications. The body changes, hut 
the self docs cot. The jiva is said to be of the nature of know¬ 
ledge, since it man ifest* itseli without knowledge. Knowledge 
is Its essential property Imriipukadhnmial. The jira is coot 
trolled (niyamya) by God. Its freedom is subject to the diirinc 
will. The jivu is ground ed‘(dh ary uj in God. It is sustained by 
him. It cattttoi exist apart from him. It is his attribute 
(visesait,., er tnode jprakim;, It is inseparably related to him. 
God is the gTOund of ah jivus There is a relation of a master 
and a servant between a flva and God. The jiva is an accessory 
to God, who is the Lord. It is (kjxsndent on hint . 1 
£eif-luminosity, consciousness, self-hood, and agency are 
comniou to the jiva and God. The jiva manifests itself to itself. 
It is conscious. It is the substrate of knowledge. It is the self 
embodied in an organism. Tt is an active agent. It b the sub¬ 
strate of volition These arc the general characteristics of the 
self. The jiva is monadic. Si is a spiritual monad. It is an 
accessory (seja, to God. It subsists in him. It b dependent 
on him. These are its sjwdnl charae!eristics. It is permanent, 
since :t recollects lv- past experiences. Its essence is eternal 
The jiva is a soul in relation to its body. But it is a body in 
relation to God. The jiva is self-luminous. It is endued with 
attributive knowledge. Consciousness, atomicity, purity, and 
the like are its essential properties* The sell is of the nature 
oF knowledge, bliss, and purity. Ignorance, pain, and impurity 
arv due to its connection with prakrli or its product, the mmd- 
body-complex. Its essential properties are not due to k arm as 
due to its connection with prakpti.' itmhnutn exists in nil selves 
in his essence, free from all taint of imswrfoction* due to connec¬ 
tion w uii praifti. All souls have the essential projxirties of 
■nowledge and bliss. They nre homogeneous (etarasa). aeces- 
wPh.^t ,{ 1 ‘ ^ him, subsist in him. and constitute 
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The jlva's birth is due to avidyS, Avldya b falw iiLiut/fica- 
tioii of the self with tins body. It b bcginnitiglcs*. It generates 
karmas in the shape of merits and (fcnurrils Avidya obscure 
the essential nature gf the self and its affinity with God, its 
inner controller, When avidya is destroyed hy meditation on 
Cod, its essential nature is manifested, and it experiences the 
1 n i l ri le bliss cf Minimum,' RStnatioja recognizes avidyjt in the 
jivas, which veils their essential nature and kinship with Hrab- 
man. But he does not admit avidya which projects the 
plurality of world-appearance. 

Knowledge and bliss constitute the essence of the jivas. The 
diUcrtfices among them are due to their bodies, which are modi¬ 
fications of pratftL They art due to kjntut'. which are due 
to avidya. When evidya is destroyed, the jivas ure diverted of 
these difiencnces -Sue t-> nudes of prakni. and experience their 
tsieiiljj .1 knowledge and bliss. They are common to all jivas. 
They have similarity (aitnyal with Cod in their liberated state . 1 

The jivu acquires avidya, actions- (kamiai, disjiositions 
(va-utii), and desires (rnci) in connection with unconscious, 
matter. When connection with it is destroyed, avidya find its 
products are destroyed. J The jiva experiences pleasure and 
pain owing la its fcjnnxis. Its pleasures and pains are nol due 
to its connection with the body. They are due to its kitrma_s. 
Cod is devoid cf them So (le does not experience pleasures 
nml jvains ‘ The self is of the nature of bliss. Knowledge, iu 
its manifest condition, is pleasant AH objects arc of die nature 
of Brahman, So they are essentially agreeable. Their disagree- 
nlilo natnre is due lu accidental condition*, It is due to false 
identification of the fell with the body . 1 

The jtw are subordinate |qiqw**», Got! is the principal 
kitower. The knowledge of the jivas is eternal, immaterial, and 
Blissful. It is an attribute o; die self, and yet it is a substance, 
since it eenlraek and expands The essence of die self neither 
contracts nor expand'. It manifests itself to itself. It is atomic. 
But knowledge is its attribute. It is subject to contraction and 
expansion It does act manifest itself It manifests an object. 
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It Is pervasive. Sanm selves always have pervasive know'edge 
Others always have rjiu-pervasive knowledge. Others sometimes 
| ervadvt: knowledge J Knowledge of the self is eternal. 
hoit it ,ip(i»v;^r^ lip he produced, when it issues through the se rise¬ 
rs 1 #* * and apprehends objects* and it appears to he destroyed, 
w hen it withdraws from objects. One eternal knowledge appears 
to be many cognitions because it elands lo different objects/ 
Knowledge Is a substance because it is the substrate of quality 
and activity, and because it ntaiiifestH objects. It does not tnani- 
fest objects m deep slt-jp and, swoon p since it docs not esttihl 
to objects at that lime 1 because it is overcome by tarries, 1 Kdow- 
Wp W«ifcats teeJf wfusii die sdf m which it subsists appre¬ 
hends objects* But it is not manifested in deep sleep because 
it is qli^cured by tam^ and because the self doe* not apprehend 
objects/ Fhe self experiences the whole body through it. know¬ 
ledge* even sis .1 gem manifest a targe area through its light/ 
L he idf it the substrate of consciousness. C<raadcrasnc^s 
fibidi^s in the self, and apprehends an object Soiiikam recog- 
titles subject objectless consciousness* But Ramanuja duni&s its 
existence. He tnatnturns that there is no coiisciouaiie^p which 
does not apprehend objects* since such oonsdousness is never 
pcrcesved/ The self is not more consciousness ft is omsdoits- 
It is a fcnowtr of objects. It Is conscious of objects. It is *cl£- 
tuminott in the sens* that it manifests objects. It is not mere 
ntftmfv^tation. It is not consciousness. It is a conscious baower/ 
CorthcinuAttess is the- manifestation of an object to its substrate, 
the suIf, through iL-> own Ijeing. SeJfduinijicrusness cousin ill 
main! station of consciousness to the self, its abode, through its 
o-\u teing/ Manifestation prompts empirical use, 'I know ii 
jar / Here the knowledge manifest* a jar to the self through 
its own being. The self is the witness (sai^in'\ m f ull objects- 
Kjjowkdge h m act The self is tfie agent of the cognitive 
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act. A thing is an object of it. The cognitive act cannot 
be its own object. It cannot be Its own subject. The tf£lf is 
the subject ur knowledge, A thing is ;m object of knowledge.-* 
Knowledge is a jKutfcTlIii projtety of the self. Cognitions, 
appear sud disappear* They have origin, existence K and destruc¬ 
tion. But the p which is tlicir wittier, is permanent. It 
remembers and recognises die objects of its past txj*:ricnee. 
Therefore it must esrist in the pa^t a* well a* tlit present. 
Memory and recognition presuppose Uk existence of the per* 
nmncmt self . 1 T perceived this In the pa:L/ This recollection 
shows that the self is the knower. It rs not mere knoivledge. 
There b no consesonsnesg without a seif and without an object* 
since it is absolutely unknown ; 1 The self js conscious (jfia). It 
is not mere consciousness (jnaptiniifxam]. It is Lhc subject of 
knowledge. It is not an object of know ledge. To argue that 
the self, the subject of knowledge, is the object of know ledge 
i$ as absurd as to argue that one's mother is a barren 
woman, The self b always a subject* ego, or ktiowcr 
{/natal. It is never an object of knowledge. It b sdfduminrius. 
It manifests itstdl to itself It is not manifested by any other 
agent. Cftfttic kfamm b its essence. It* essence of cottodortis- 
ness constitutes its stlMuminom nature. What is self-luminous 
is not manifested by any oilier agent. The self manifests itself 
and other objects* even a? a lamp manifests itself 3 nd other 
objects . 4 Samknra maintains that subject^objectless conscious¬ 
ness appears to be the knower (juafcn) owing to illusion, 
Bim^nuja contends that this view is ivrong* since there b the 
apprehension "I know *, 1 but never S I am knowledge'/ Know¬ 
ledge subsists 111 the kaoiver. There is no mere knowledge. 
There b a knowing self that has knowledge- Kjiyuerlicjcd 
fjMtrtva) » not a false appearance. If tin. knower is the 

knowledge also b false. If the knowledge is not false, the 
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knnvvc^r cannot be false. The knou ledge is imccratradicled imd 
valid. So the knower must exist. Saiiikara argues that tlic- 
knoKCr is the agent of the act of knowledge, mid that the sdf, 
whrcii is mimodiliable, cannot be the agent of the cognitive act. 
Activity belongs to egoism (aharhkara), which is an internal 
Organ. Egoism is non-intelligent, modifiable, and active. The 
self inactive mid 'inimitable. ft can never be the agent of the 
set of knowledge. Agency {kartrtva) is the quality of an object, 
like colour, ll the self were the agent of the cognitive act, it 
would be a not-self, an object, ant! a non-intelligent being. But 
Ramanuja urges that this argument is invalid. Inertnr™. bH r >g 
a modification of prultfti, kuownness, externality. being n means 
to the stlf s experience, mid the like are the qualities common 
to the body and tlie internal organ of egoism. Blit knowerhood 
(jnitttvn) is s unique property of an intelligent kroner or adf. 1 
Egoism is revealed by knowledge. It is on object of knowledge. 
60 it can never lie n subject of knowledge. Egoism cannot be a 
kuower. Further, kijowerhood consists in being a substrate of 
the quality of knowledge. It docs not consist in undergoing a 
change. The self is eternal. So its essential quality of know* 
ledge also is eternal. Knowledge constitutes its essence. It 
naturally subsists in the seif. It is of the essence of knowledge, 
and vet is the substrate of knowledge, even as a (amp Is of 
the essence of light, stid yet is a substrate of light-* Though 
knowledge of the seif is unlimited, it undergoes contraction 
and expansion due to harm as during bondage. Contracted know- 
ledge expands to objects through the sense-organs. The one in 
and destruction of knowledge are due to the operation or uon- 
operatmu of the sense-organs. The self is the agent of the 
expansion of knowledge. The sense-organs arc its instruments. 
But this agency is not vsentiai to the self ; it is due to karmas. 

j _J I f* ' u ^ EsajncJ " t immutable. Such ktiowcrhood which 
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due to proximity. Riimatiuja asks whether egoism is reflected 
on consciousness or whether coned ousnesa is reflected on 
egoism* Egoism cannot be reflected on cmisctousuess, Ancv 
Surhkara does not ndniit the humverhood o! camdousii^'’. N<>r 
can consciousness be reflected ou egoism, since egoism is non- 
LuttJligeiitf etmi cannot be a knower. Both consdotisoess anti 
egoism arc invisible, and cannot be reflected an c.uis other. 
Egoism cannot be a knmvcr, since it Is tin conscious. An un¬ 
conscious esitily cannot be conscious owing to proximity la 
consdmianess. Consciousness cannot be said to be manifested 
by egoism. The self is self-luminous ; it cannot be manifested 
by iiius-intdligtni egoism. Egoism h manifested by conscious^ 
ntss. But coBsciouanj&5S is not manifested by egoism Hence the 
inner self is essentially a knower. It js not mere knowledge, 
iritis not a kuower, knowledge also canEiot manifest objects 1 
Knowcrhoocl constitutes the essence of tlic self. In deep deep 
h is noi manifested as a knower because til etc are no objects of 
knowledge at Hint time. It continues to be a follower in the 
state of liberation. 

Sorhkura maintains that consciousness is sdf-It!niinmis p and 
that it h never an object of another consciousness Ramanuja 
disputes this view. When the self manifests an objects its coas¬ 
ts gusne.^. th said to k -el: -luminous But the -df can appre- 
band its o ’,its Erast ccmidoiisntes is its object. It can apprehend 
also the consciousness of another person We infer the con¬ 
sciousness of another poison from his speech and behaviour, If 
contact otusnesa is apprehended as an object, it does not cease ro 
be cansciousnir-is. The essential nature of coiiscion!=ness consists 
in its manifesting itself to its substrate at the present moment 
through it* own being, or in its manifesting its object through 
its own being. Consciousness does not lose Its essential nature, 
when It becomes an object of another consciousness, Boils mi- 
cofiscious tilings and cautiousness are objects rd cOiLsciouMThr^. 1 
Thus Ranutauj j differs from &tihk;pii in his views of ihe self am! 
CQnK^dlisneas. 

The jivn is a blower, enjoyer; nnd an active ageni Agency 


1 5v&!b era jflffmiyl -siiThvan ahamarilifi era finstrFi^atma, it» 
Jiqptimarrasu A h ntwhhA v ii ri;■airs- la inupStr npt tin pra ev’t 11i,!,lhrLi 
Ibid, i r t. 
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and enjoyerhood are states of knowledge. Enjoyment is tii. 
experience nf pleasure and pain. It is a state of knowledge 
Volition is due to desire to act. Desire is due to knowledge of 
end and mean* *. So agency T which involves desire and know¬ 
ledge, is a stik of knowledge. 11 The Sathkhya maintains that 
the self du t active, but that Imddhl comimmd of saliva, rajas, 
and tain as is active, Hut lie Ls view is not tenable. If the scl 1 
is not free and active* it cauii-t acquire merits and demerits \r 
doing right atul wrong actions laid down in this Vedxs, amJ 
experience pleasures and pain'. Bill the activity of tile *clf h> 
the state of bondage is due to its conjunction with the ^uyas- 1- 
is not due to its Essential nature. Its activity is dependent nu 
God. Human freedom is not absolute, but relative- It Is subject 
to divine freedom. 3 God permits The fivas to do actions freely, 
and enjoy their fruits + He iirq^ck them to act freely, but he 
doe* not compel them to do v>. God is the permit ter (prayojakn j 
T he pvTLs are permitted Ipiuyojya) ‘ They freely do right and 
ivroDe actions. Pralqri or buddfii does not do the actio as. Bnt 
the free activity of the jlva is subject to the permission of God. 4 
They experience the frail* of their actions. Dm God, who 
exists -tnd shine- in them, den-, amt experience them 1 Rama¬ 
nuja insist- tun human freedom subject to the will r -r God. 1 

The nails are bound, released* and eternally Migrated The 
bound souls arc in bondage to empirical life. The released 
souk are liberate! from bondage. 1 Bondage is due to avidylt 
karma, riknai, and ruci, Avidya is scmprance of the soul's 
dependence on God. Karma is action prompted by ignorance. 
V 3 Lsani is the subconscious disposition produced by actions 
Ruci is produced by the dispositions, Avidyl and 

its products connect the send with a msnd-t>ody<amrtex They 
cm. he destroyed by the intuitive knowledge of the sdH a* ill-- 
conncctcd with the psychophysical organism. The knowledge 
van h 1 -' attained by devotion, complete surrender to God. nnd 
moral discipline ' Raman 1133 takes devotion (bhaktit in rire 
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sense of steady rbchUection of God. 1, h is a pm i tculnr kind oi 
knowledge.* Mutation (dhyihml also is an uninterrupted 
stieam of recollection. It is aided by the ijerfonnauce of duties 
relating to castes and stages of life throughout i. c:i_- , .Service 
{Seva? and taking refuge in Got) (tarnpugutij ore essential to 
devotion. 1-taily prayers (m tea kamj.nl and occasional duties 
(nniimttikn karma] ought to be performed, isaerifices, charity, 
[tenances, truthfulness, cleanliness. straightfcwviardiwss, kind¬ 
ness, non-injury, strength, tranquillity, r.:use-restraim, and 
other virtues should be cultivated ' Constant prayer, recollec¬ 
tion, obeisance, worship, effort, chanting the name of God, 
hearing of ids qualities, uttering them, and meditation on God 
are necessary for liberation.* Bondage and liberation depend on 
the will of God. The essential purity of the self is concealed 
by a bcgtutiiagless series of femus due to avidyu at the will 
of God, This is l-tndafre. The veil of kumins is removed by 
devotion, meditation, and knowledge at his will. This is re¬ 
lease * It is a slate of similarity [sarriyaJ with Brahman, Ji is 
community of nature with Him (brahmaprakSrata'. It is not 
identity with him * The self does not lose it.- identity in 
Bra;uiinti in the state of release Ji persists as a tnower." Its 
knowledge becomes infinite. Hi is uot contracted by kunmi h 
gets rid of karma, and enjoys the infinite yb.iry of God.' li 
apprehends his nature, anil enjoys hi* infinite bliss.* Though 
it attain-- community of nature with God, it cannot create and 
govern the world." The released soul becomes auTuiumjous 
l ivarat) It enjoys jhe infinite sport of God at will N GixJ grants 
it release through his grace. He, pleased with bis devotion and 
self-surrender, destroys its avid y5 in the form of accumulated 
kunuas and releases it from birth and death 11 The mamfcitation 
of its essential purity, infinite knowledge and enjoyment, and 
existence in the eternal abode of God depends upon him.'' 

1 t>hrnvanmmflirt vn lihnktikibknn bhidivnic fiBS._ : i 1 
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The jiva is not identical with Brahman. The identity texts 
indicate the essential similarity between them. They are 
different from each other. Brahman is the creator, controller, 
prefer ver T destroyer, moral governor* ground* goal* aud Lord, 
He is omniscient, independent* pure, and possessed of auspicious 
qualities. The embodied soul fjTvaj b created, controlled, pre- 
served* destroyed, and governed by Bra! ms nil, and subsists in 
him. It :s ignorant* dependent, impure, and possessed of inauspi¬ 
cious qualities. It is accessory to the Lord. He is worshipped 
while the send is the worshipper. He is attained by the soul. 
Therefore the jrvn is different From Brahman. It is a part of 
Brahman, 1 even as light issuing from a luminous thing is a 
pan of it, A part constitutes one place of a thing. An attribute 
is a part of the thing qualified by it. A distinction between 
a quali lie cl thing and a qualifying attribute Is made. Though 
an attribute is a part of the qualified thing, there Is a difference 
between them. The soul is an attribute of Brahman, 

ft is a part of him- There is o difference between a pert and 
a whole. There is a difference between an attribute and a 
substance. So the jiva is different fawn Brahman* 1 There Is 
i irreparable relation [apgihaksiddiut between them. 1 Brahnum is 
not mmpQ&sd of parts. The souls cannot be cut out from him 
The text 'that thou art 1 (tat tvam asi) does not show the 
identity of the self with Brahman. It shows that Brahman es 
the ground of the self. The subject and the predicate arc 
distinct. They have identity of the ground (sHmanUfijkaranya), 
They coin hero In the same substance. The jivas are the attri¬ 
butes or parts of Brahman* 

7 , MaUti 

Matter laeit} h an tmconsdom, mutable object of experience- 
^ is of three hinds i pure sattva, mixed sattva, and matter 
devoid aF Pure mutter (suddhasattva) is imiuixed with 

raja* and lamas. It is eternal. It produces knowledge and 
bli?*. 1 1 o{ the nature of infinite effulgence, ft is a very 
wonderful entity Ifr magnitude cannot be known definitely 
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l»y the litxsrateti souls and Cud, li j's modified iuto celestial 
paints ami various oilier objects by the mere will of God with* 
um any action. It constitutes his iraiLscnodental abode. It con¬ 
stitutes his eternal manifeslatien fuityavihhfiri). Some call it 
matter, Uthws call it non-matter. It manifests itself without 
the knowledge of the eternally released souls, released souls, and 
God. It k not manifesLed to the bound gottk. It is ditforeut 
irom the self (aliman) and knowledge* It is not know a as *l r . 
5o it is not the self, it Is modified into the body. It manifests 
itsdf without objects. It possesses the qatOlptia of sound, 
touch, and the like, too it is nut knowledge. It is pure mutter 
different from the pdf and knowledge.' It \> ittddhn sativtt 
It is pane sattva unmixed with rajas and tunas. It constitates 
the body al God in his eternal nianifstation (nityaribhuti). ft 
is self-1 inn inous* It manifests itself to God and the liberated 
souls. It is transform td into instruments and objects of their 
enjoynseiit by the wil1 of God, It is an object fpiirak)- But it 
is different foom matter composed of sattva f rajas, and tuiuii*. 
Therefore it may be regarded as immaterial faju-^aL J 

Prakfri, avidyd* or may a is mixed sattva, Tt consists of 
EaEtva* rajas, and lamas. It is etenmL It is the means of 
Ood J s sport in lllilvibhuti or empirical manifesljitioii. It is 
mutable. Ii is trnnsfoimed iuto homogeneous and heterogene¬ 
ous modifications in different times aud places. Creation is 
the evolution of pmkfli from the hmiiugeiieaUir to the 
heterogeneous condition, Dissolution b th* devolution of 
prakfd from the heterogeneous to the homogeneous condition." 
PrakfU obscures knowledge and bliss of the bound souls. 
It produces false knowledge in them. It Ls a kind of 
matter (addvise^a} * It is cabed prakfti because it produces 
mortifications. It is called nvidya been use it counteracts right 
knowledge. It is colled may* because it creates the manifold 
rauYeise * Fmfcrti is the substrate of sattva. rajas, and tatnas. 
It is the equilibrium of the three gn^as. It es thrown into dis¬ 
equilibrium by the will of God, It is called avyakta iu a stale 
of disequipoise ready to be transformed into effects . 1 Siftra, 
rajas, :md lamas Lire the constituents of prakfti. They are in- 
-r-——■— 
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separably related to the essence of pttkjtL They are miinanb 
fet in the state of prakfti They become zmmifest wheel prukjli 
i* modified into km hat mid the other categories SattVE pro¬ 
duces knowledge and pleasure, and association with them- 
ft ajiii producer attachment, desire, and action Tamils products 
faltt knowledge, inuuc-ntiott. laziness. and -Ictp. 4 They are not 
yftjftfifrccs Idravya) becan.se they are devoid of conjunction- 
They art coinjEeraal. They jicrvade prakrti They overcome 
one another, and predominate over one another. They are fit 
matter for creation, maintenance and dissolution of the world by 
God,* 

In dissolution pra&jTi exists as a power of Gdd, consisting 
of Uiti subtle constituents in the causal stale, abiding in him* 
It is uncaused (ajai in this aebfite, In creation it issues forth 
from Uic body of God and assumes a gros^ or effected state.* 
Prakrti is the power of God. ll exists in him p and ilepeuds 
upon Mm, If is not an iadejHmdent entity as the SaiEikhya 
ftiinhititii Prajqtj, independent of God, is not the material 
cause nf the world. God* in the causal state in which tuutfis 
and form’, are not yet differentiated, b itf material cause. In 
this condition be is said to be non-existent (asat) or unmanifest 
(oVyUkfli) .* Prior to creation prakfti exists in a subtle state 
devoid of names mid forms as the body of God- It assumes 
names and forms at the time of creation at the will of God. 
So God is tile cause of PrakytL* It is the body of God- It is a 
mode (prafcarxri *1 ltk r It i* identical with him in its; essence- 
He is the self (iiman!l of its modifications. 1 God as the sub- 
stttoce iprakiriiu uf prakrti b immutable. But as modes 
rproMra) of prakfis be is mutable, As the substance he is the 
mn^r Controller (mynntn of prakfti .md its mutations. 1 Prakjti 
is Mjh4U- uiico'nsciotis mutter. God impregnates it with his con* 
h:sou^ power, 1 Prakrti is unconscious. So. It cannnt act without 
hein^ 1 super vited by conscious T^vura. 1 
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Prakpi is irAn^forniiJ into mabnt or buddlii Detcrmina- 
iitm is ita quality. It Ls threefold, Sdttvika, riijnia, and tamasa, 
according as saitva. rojas, nr tarruis predominates m it. Buddlii 
is transformed into ahnnikam, It has the quality of egoism. 
Ahiuiikiim also is threeiold, s&ttvika, rfijasa, and lamiua. 
Siith'iks ahtunkarn is transformed into die five cognitive settsen, 
the five motor senses, and manas. Taniasa ahatiiL-arn is, trails 
formed into the five subtle essences (tiinmatral, which arc modi¬ 
fied int(> the live gross elements, Ra]use ahathknni aids sfittvika 
ahadikam and tamusa ahailikarii to product their ejects. 
Saiivika ahsufakara produces manas without any auxiliary con¬ 
dition, It produces the cognitive and motor organs with did 
aid of the subtle essences, 1 Dik Ls not a separate subatauce. 
Aktisii is the cause of occupation It has sound. Air is devoid 
of colour and smell. It L« neither hot nor cold. Fire is bright 
and hot. Water has taste and cold touch, It Is devoid of smell, 
forth has sine)I, taste, and touch. The Vfifitfadvaita Vedanta 
advocates the doctrine of quintupUcatiou t]>anc3k,i;aita- of the 

Lohitarya main tarn- that time fkSlaj h devoid of %aitvn 
It is the cause of imtshmmtiMm of prakfti* * and its imata turns 
It \s eternal. It ("he body of God, It aids turn b his .sport. 
It is modi is cbd into menu: ails, day. and the like, which arc due 
to ronditirtn* (upadhb* It is ihe cause of all effects. Srinivasa 
maintains that imie L% a Id ml of matter (dcidvi^sL It h mutter 
ibioid of %afctm t ntjaSv and taitms, It h eternal and ubiquitous. 
It is post, present, and future. It is the cause of the use of 
simultaneity and sttoeesdon, non and late, and the like. It is 
on object of perception through the si* sense-organs/ It jc 
eternal in the tnuisceodcnbl abode of God. It is non-eternal in 
the world/ 

[■nconsdous material objects cannot act by themselves, 
They net ttudet the supervision of God- Their physical action 4 - 
arc EiiWrvient to the divine i lU/ They give pleasure or pain 
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to the individual soub in accordance with i licit mor.il deserts 
ikanna) at the will of God in different times and places* 1 hey 
are the matter of the sport oi God who controls them in various 
ways, God is free from k annas. So physical objects cannot 
give him pbasiarc or pain. 1 

£. Causality : Satkdty&sada 

Ramanuja advocates the doctrine of Satklryavfida. The 
effect preexists in the cause. The cause and the effect both 
arc real. The effect is non-different from tht cause, Production 
is modification of the cause into live effect. Destruction ^ tc- 
absorption of the effect in the cause. Production and destrut:- 
lion arc the different states of the causal substance* Production 
Is modification (vtfcfini). Modification is rearrangement of the 
parts of tile causal substance (^aihsthanavise^a;. A jar h ft 
modification of earth. It Is destroyed and turned into earth. 
A gold ornament is li modification of gold* It is destroyed and 
turned into gold. Production, existence, and destruction are 
the different staler of the causal substance, even as childhood, 
youth n-d old - c Lge. arc the different states nf a perscut. There is 
essential identity or nun-difference (ananyatva) between cause 
and elect, both of which ore real. II the cause b real (satyaj 
and the effect x? an unreal appearance itnithyitJ, Sarnfcam 
maintains, there cannot I>e identity between them There can 
be no identity between a reality and an appearance . 1 

9 . Creation 

Supreme Brahman is the world'SOut Unconscious matter 
and cotisdous souls in all states constitute hb body.* Brahman 
is the anise, The entire unconscious world and conscious souls 
arc the effect- The effect is non-different from the cause- 
Matter and *auls are not separate entities from Brahman They 
are Inseparable and non-different from him. They are attributes 
(vbe^kii of Brahman, which eoinliere in him. They have coin- 
iietenec (bRmiinSdhikara^ya i in him. Brahman invested with 
*nbtic or causal matter and souls b the cause, Brahman invested 
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witfe gras* or inflected matter apd souls is the effect . 1 Rramn&u 
in the causal and effected condition with his body of conscious 
souk and unconscious matter La the whole reality. Brahman is 
one in. the mmuinifest nr umliffERuitiatcd condition He is 
manifold in the monifiell or differentiated condition. Subtle uu- 
COtLSdous matter immanifestcd in names and forms ami subtle 
conscious souls are iht body of the causal Brahman. Gross 
imconsooite matter manifested in imintij and forms or objects 
and individual souls with their manifest qualities are the body 
of the effected Brahman . 1 Matter and souls are inseparable from 
God. There is inseparable relation {apfthai^iddhj) between 
them They together with God immanent in them constitute 
die reality. 

Brahman cause ad well as effect. In the causal state he 
Ls invested with the body of subtle conscious souls and tin* 
consciou? matter. In th* effected state he is invested with the 
body of gross conscious souls and ancou&ciOLis matter. So the 
effect is non-different fruni the cause . 1 Though Brahman is 
partless. he cun transform himself into the manifold world 
owing to his omnipotence. One indivisible Brahman can *r in¬ 
form himself into the manifold florid ■>? ^ouls and matter> even 
aj? one universal can exist in mony individual^ without 

being divided,* 

God's creation consists-in the transformation of matter into 
various objects and endowing souls with bodies and senses 
organs and expanding their knowledge. Maintena nce consists 
in Ms entering into created objects and conserving them nil. 
Disfolution consists iu Ills withdrawing them into himself, 
Bfabmfi endowed with mins is the creator, Vi^nu endowed 
with >attvs is the preserver. Rndra endowed with tamas is 
the destroyer They are Afferent aspects of God- As the inner 
controller (anmtyamiu* of created objects God creates, main¬ 
tains* and destroys them 1 * 


1 SSlt'smiiciihtcielviaiFtnl.iriiTili* jinTn.t:iJ-i ia rvs pAnuEidtnil. 
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God is the material cause, the efficient cause atid the 
auxiliary cause or the world. He is modified into the world by 
his free will. Prafcpi is his power. He transform* it into the 
world. Independent jaakjti is not its material cause. God 
creates the world by liis mere will without any dforl. Creation, 
maintenance, and dissolution are his mere sport.' God freely 
transforms himself Into the. world. So he is its rnttierial cause. 
Or God ss qualified hy subtle conscious souls ottd iinconsdous 
matter, which are his ul tributes (ri^^ayai and which are not 


manifested as cm Lulled souls and gloss matter, is its material 
cause. He is its efficient cause because hy his mere wilt fit- 
transforms his power [praiefti) into the world. He as qualified 
by knowledge, power and the like is its auxiliary cause. 3 God 
os substance i'vise»'a) is immutable, because his essence does 
rot underdo modification But he ns qualified by the attributes 
of conscious souls and unconscious matter is modified into the 
world So there is nr. contradiction between hts immutability 
an! modifications/ Oorl as substance {juafcarin) i 4 not modi¬ 
fied. But his attributes or inodes fprakilrai of conscious souls 
and tmtsonscicMu; mutter arc modified. As qualified by the two 
attributes God, their controller, undergoes modification in the 
shape of being umuified hy them, So Rnmimuja admits that 
Gk^d is subject to change, + 

YSdflvapmtSsa maintains that one Brahman that is mere 
Bdtir; is tTflrtiforrntril into the enjoying souls, Lbe enjoyed 
objects, and their controller. But Ramanuja contends that in 
that case tsvara and the individual souls would be produced 
ami non-eternal, If matter, souls, and Is vara Iks said to exist 
as causal powers [safctL) in one Brahman, then the latter has 
capnfity for transformation into them. Therefore Brahman is 
c cause, and matter, souls, and God are the effects, which are 
tinrt’ftiTnal. , IF tlle existence of God mid individual souls in n 
an l ' f Mtidmon he said to constitute the causal power (&ktif, 
« should be regarded a* causal Brahman. There is no proof 

tranlj ° eS !f tea f e " f Brahman as mere Being isanmatm}. Tts 
rriin .Qrmation mU> Isvaiu and scrub makes them non-eternal. 

* ‘ l! 1 i vikrt - i CommeniJtry n. |05. 

1 lu...*T ^itrnrniiiwTtUTi ibiu ■», im.it * 

fikllm t,h ivkifr'ti l,l * , * e 1 ■ da*alUw-U;;nbh 4 Vu vi j^falarapa 
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So the subtle, unman i fen and undifferentiated condition oi sunk 
anti matter existing in God prior creation b thr causal 
Brahman. Brahman i]qafifit:ti Jjy gross mutter and embodied 
^uib is ihe effected Brahman. Tsvara and souls ure eternal. 
Brahtunn m tint transformed into them Brahman fe Kvaru^ 
Matter and souls nrv co-ctemnS wHith him. They arc his in- 
separable attributes. 1 Brahinan is not mere Being. He Ls always 
ounalscieiit, omnipotem, pure, and absolute. He is endowed 
with infinite knowledge* bliss* and will, lit is the first cause, 
lie is determinate fsavi&e^aj r His qualities of knowledge, bibs, 
and othet auspicious qualities are essential and eternal. They 
arc not accidental and non-etcruaL Isuara is not a part of 
Brahnta.n. He p Brahman. 1J Brahman were mere Belli". and 
a* such vu-e the whole reality, and the of the universe* 

God* its pert, would not lie the whole reality mid the world* 
stmL If Grxl, it part of Brahman, were full (pur^a), then every 
object would lie bill, being a part of Brahman. Further, mere 
bem£ cannot be a cause. There are specific causes of specific 
■effects. If Brahman were the cause of all objects, good and 
bad. us mere being* there would be confusion of nil good and 
evil. Therefore Brahman as mute Being cannot be the cause of 
tbe world. So Yidavaprak^a^ view is wrong,* 

Sariiksir:! mfliiitains that Brahman u> cause is real, that 
lilt world -Li effect is unreal, and that the unreal effect is non- 
different from the cause. But Ramanuja ur^es sJtut tharo can¬ 
not \>c unit-diffi^rence betweszx a real thing and an unreal appear¬ 
ance- li there could be si-is- differsnee between thcm T Brahman 
also would Ik: unreal and die world would be teal. But this is 
absurd. So &ufakara + b view i> wrung; 

Bhil^Lara maiataius that both cause and effect are real, that 
the difference between the jiva and Brahman is. accidental md 
duo to limiting adjuncts (upadhsj. that the non-difference between 
them is essential, and that twth difference and non -difference 
between Brahman and matter are essential. But Itamfmnja 
urge* that this doctrine contradicts the Sruit which declares tlmt 
the jtva and Brahman are distinct from each other in so fur as 
Bruhinmi b free from oil evil sind not subject to the power 
of karma while the jiv* U impure and subject to the power of 


> VtMnU4lpa, pp. 7-S 
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kiima. Hhiskuni's doctrine also contradicts those texts which 
declare that matter undergoes modification? while lira liman is 
immutable. There exists nothing but Brahman and the limiting 
adjuncts according to him. BraUnum is one and indivisible. So 
when Bmlimati enters into connection with the adjuncts, his 
essence undergoes modifications into inferior forms, But 
Brahman is unrnoditiiiljle. It cannot be argued that only the 
power of Bra 1 1 man undergoes modifications, an<J Ht>t Tfr rtll r rai n 
himself rince Bialinmn and hi? power are doc- different from 
each other, therefore Bhnskara's doctrine of transformation of 
Brahman into the world, and his difference and non.-difference: 
from it is net tenable, 1 

°°4 ,<««» the world out of his fullness to realite his in¬ 
ternal end of sp.jjE Me docs not create it u> realize any external 
U nd. He is perfect and fulfilled. lit; has no unrealized end 
Creation fit an act of play * He create-, the world of various 
objects of enjoyment in accordance with the moral deserts 
licarmu of the individual studs. He adapts the created objects 
to the karma? of the jiviu, He mates them happy or tB&appy 
accurding to their merits or demerits. Otherwise he would be 
partial to happy creatures arid cruel to unhappy creatures * So 
Brahman, who is omnipotent and differ cut from matter and souls, 
creaU-> the multiform world with the aid of the karsuis of the 
jivas in order to realize his end of playful activity.' 


10. Kt/aloffou of Sariikaro's doclrint of Avidyd 

bamkuru tnain tains that one un differenced, indeterminate, 
tttr-UnJma Brahman is real, and that Kvara. jivns, and the 
material world are unreal apjjearances due to some defect. The 
defect UtosaM* beginniugluss avidyk. It is neither rent nor 
unrcaj bat indefinable, it conceals the real nature qf Brahman, 
and projects die appearance of the multiform world.' It is not 
>tJti/ isal;, dnee it is illusory and contradicted by right knuw- 
suhUt i X ;!‘ ' lasatl, since it is exjterienccd and 

avidvj Y - ^TOledae, So Sadikara maintains that 

aM -l>a w mayo tv indefinable and incxplicable. 

• uk? ', h, /; ^ »Rnri ,,14d ^’ “■ *■ 
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Firsts Rdmanuja nmtuuds that avidyii subsist in some- 
tiling - It cannot abide in the individual sou] (]*Va) P since it is a 
product of avidya. The jiva ia not real, lx is Brahman limited 
by nvidyQ or the- mind4>otly-caitipIeK due to nvidyiL Avidyu 
cannot abide in Brahman p since it is sell-Sn ms nous and of the 
nature of knowledge which is contradictory to avidyi. Avidyfi 
is ^ ablated by knowledge. 15 rah man is of the nature of pure 
knowledge- which destroys nescience lavtdya). If avidyi con¬ 
ceals the nature of Brahman , nothing can destroy avidya The 
knowledge of the seH-luminous nature of Brahman. cannot 
destroy avidyi, since it is of the nature of sulf-lnmiiit^ity 
like Brahman. If thu seH-luminons Brahman cannot destroy 
avfdya. iis appearance in the form of knowledge of self- 
luminosity of Brail mao can far less destroy it. If the know¬ 
ledge that Brahman is of the nature of pure knowledge esists* 
then Brahman become* an object of knowledge ipr&xncyal, But 
whatever is an object of knowledge is non-intelligent according 
to Anil kara There tore Brahman cannot be of the nature of pure 
knowledge Both Brahman, which is of the nature of pure 
kno w ledge, and the knowledge of its essential setf-tnminnslty 
are contradictory to avidya. They are alike in respuet. So 
it is absurd m argue that Brahman. which is of the nature of 
pure knowledge, can no l destroy avidyil, but iliac the knowledge 
of itr> self-luminous nature can destroy it. Further, Saihkara 
admits that Brahman t> of the nature of Lntuition [nnuhlmviLsva- 
rilprtb which ii not apprehended 1 by any other intuition, So 
there is no knowledge r *f the self-Itnninouar nature of Urahnuit. 
Knowledge and nescience tatridylB are contradictory to each 
other- So Brahman, which h of the nature of pure knowledge 
or iutuition, destroys avidyi, which cannot abide in Brahmam 
The real nature of Brahman is apprehended by its own intuition, 
which destroys nescience Uijqlimj of it5 own nature. It does 
not require any other knowledge to destroy avidya, It may be 
argued that the knowledge of the falsity of whatem* is other 
than Brahman, is contradictory to nescience fujMml- Is this 
knowledge of the falsity of what if other Hum Brahman contra¬ 
dictory to the nescience of the real nature of Brahman* or to 
the nescience which consists ia the view of the reality of the 
world-appearance fprapajlca* ? It cannot be contradictor to 
the nescience of the real nature of Brahman, <tinoe it has a 
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different object. Knowledge and unsdence am ctintuidicl uadi 
other* if they refer to one and the smie object. Tile knowledge 
of the falsity of Lht w'Qrld-appcaFtiJiae cannot contradict the 
nosdenco of the real nature of Brahman, it can contradict the 
nescience wluch consists in the view of the world-ap iHsmiiice 
an real. The knowledge of the reality of the world-appearance 
is contradicted by the knowledge of its falsity. The nescience 
of the real nature of Brain min lat not contradicted by it. There- 
fore Brahman, which is of the nature of pure knowledge, cannot 
be the Incus or substrate of nescience. Avidyh cannot abide in 
any locus (aarayanupapatlii. 

Secondly, tuidy:! can*sot veil the vJf-lumliiLitis nature of 
Brahman, since sclf-imniu^ty is it* cp^nec (svanlpah which 
would be deitroyml Veiling the ^elf-luminority of Brahman 
consists, in either uhsmiclina of the production of manifestation 
ui Hmhtu.m «r tlic destruction of ite exiting manifestation. The 
ntaEiifstation *it Brahmin is eternal ; it is not produced, So 
com:-raiment of ?<lf-luminosity of BrobTuau amounts to the de^ 
fraction of its manifestation. lienee avidyfi is incapable of con¬ 
cealing the nature of Brahman flurodhanaiiupapattth 

"Thirdly, &>ihkara maintains that Llie selfdinnmons consci¬ 
ousness* which is subjections find objectless^ apprehends itself 
as infinite subjects and infinite objects owing to some defect 
it itself. Kilminuja whether this defect is real 07 unreal, 

Tt Is nut real -ince it* reality is not admitted. Its reality craft- 
Lrajlici- monism Vnr is it unreal, since in that case it is either 
slie knowing self, the known object> or know-ledge. The knerw- 
ine nif find the known object are imaginary and unreal There¬ 
fore their defect mu-t lx; due to some other defect, and so on 
to Infinity This will lead to infinite regress. The defect cannot 
1>« os the nature of knowledge, since there is no distinction 
Lthia knowledge itself. If the intuition of the statute reality 
l3! ^ E'sencij of Brahman itself be regarded os the defect, tlsen 
Brahman itself 1a the cause of the experience of the world- 
■ apd it is needless to assume the existence of avidyi 

bke the vvnrid-appearance to atoKmi for it. Further, if Brah- 
inau itsoll is the defect, it is eter nti like Brahman, and St make* 
liberation of the jivn impossible, since the defect of *vidvu 
52 S ** dejttroyod. If the reality of avidya different from 
' ' ' TnBI * | TDT udmitted, the world-appeai^n G e eapnot be 
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regarded as fal^e. So the reality of avidyti b incapable of being 
proved (svarupSpiipapatrih 

Fourthly, avidys is indefinable (attirvaeaniyaji„ It is neither 
real nor unreal. It is neither existent {^i) not non-existent 
(asutb Ramanuja urges that all objects are known through 
experience- All experience is either of Use real or the unreal- 
There is no experience of anything which U neither real nor 
unreal, If %nch a thing t which is neither real nor unreal,, were 
on object of experience.! then any thing would be an object of 
any experience. So svidya cannot be indefinable (unirvacaniyii* 
pupapiUrih 

Fifthly* the existence of avitha cannot he proved by per¬ 
ception or inference. Saiiikiru nrguLs that ajulnu or nescience 
os a positive entity is known by perception, since I experience 
that '1 am ignorant*, or that + I do not know myself and others** 
Here positive nescience i> perceived ; prior non-existence of 
knowledge is not perceived, since uaii-existencc is known by 

lion^pppflheiasiqn (anupalabdhi L Even ff nonexistence is 
known by pcrceptiiui. the i^r^ption J 1 am ignorant’ cannot 
apprehend the non-cxis tcnce of knowledge in the self* since 
knowledge exists in it. If knowledge did pot exist in it* then 
there could be no knowledge of the nonexistence of knowledge. 
But Ramannjft urges* that the perception 4 1 am ignorant 1 doer? 
uot apprehend the existence of positive nescience. It appre¬ 
hend;: the prior non-existence of knowledge If the knowleilgt 
of the prior non-existence of knowledge be said to involve con¬ 
tradiction, then the knowledge of positive nescience abo involves* 
cantradfetion. Does the knowledge of the self exist in the per¬ 
ception of the positive nescience fajnsnal which abides in the 
^;lf7 If it does* how can nescience, which is destroyed by the 
knowledge of the real nature of the self, exist in Hie satr te self? 
If it does not &xist, how can aesaence be perceived without 
the know ledge of its object and substrate? The self is the 
object and substrate nf nescienceu If n&rieace be said to }« 
indistinct knowledge, then also it may b4 regarded as prior non¬ 
existence of distinct knowledge. Even if ncsciettct is positive 
(bhSvsnjrw)p It b non-knowledge (a-jnanaL It pr^uppo-es 
knowledge fjnlnflj which is negated Prior nonexistence of 
knowledge aho presupposes knowledge which is negated. 
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Xescience (ajfianaj it either non-existence of knowledge, or 
something other than knowledge, or counter-knowledge. All 
these presuppose the experience of knowledge. The existence 
oi positive nescience (ajitaiifl) i& never proved. Its existence as 
non-kximdvtigc (a-jSStut) is proved. Hence the - so-called 
nesdence is nothing hut prior non-existence of knowledge 
fjainapF%abhiva). Further, Brahms it is e tern ally free, self- 
luminous, ;md of the nature of cou^otisnesa. It apprehends 
its esstrnHid nature. So it cannot perceive nescience. If it t*e 
argued that Bmhmnij perceives ticsdenee when its essential 
nature is veiled, though it is of the nature of self-luminosity. 
then conc^-dnient or 3 Li essential nature means Els. non-idamf^Li- 
Ltoit. But the sell-luminous nature of Brahman i-wmot be tin- 
manifest. If the self-luminous nature of Brahman 1 m? said to be 
concealed by another entity, then its essentia] nature des¬ 
troyed- If r»e-oieuce impe revived by Bmkmau be said fen con¬ 
ceal its essential nature. and then become the object of its per¬ 
ception, Lben it involves mutual dependence, Nescience is per¬ 
ceived whan it conceals the nature of Brahman. The natLuc 
■ ■t' Brahman i- concealed when nescience h peredved. Ii 
nirsvieot-e be -&ift to ho first perceived by Brahman, and then 
conceal Iu> nature, then it is needles* to assume the conceal¬ 
ment of the nature of Brahman by nescience. It h needless 
to assume the existence of a&dencc even [f Brahman can 
perceive nescience before its nature is concealed, it can also 
perceive the world-appearance 05 transformation of nescience 
Further, if Brahman perceives nescience, its perception is either 
natural or adventitious. If it is natural, then it is eternal and 
causa ot be annulled. So liberation would not be possible. If 
it is adventitious, ii is due In some other condition. TF it is 
due to another nescience, it leads to infini te regress. Ii nescience 
conceals the nature of Brahman, and then is perceived by it, 
then it veils the nature of Brahman by its very existence, and 
asuuot be annulled by knowledge, even as cataract cover* the 
eye-ball, and h not removed by knowledge. It may be argued 
tliJiL nescience b bcginuingless, and <w> it is perceived by 
Brahman and Conceals its nature nt the same time So there is 
no infinite rcgm», Tbb argument is wrung. Brahman is self- 
himiaoLLi. It tipcuds itself. (i cannot perceive nescience if 
its nature b ant eotiucmled by ues^icnce. If its nature is con- 
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ccalcd by some other cause, then uesdeuce cease?. h> he 
beg in us unless, and it teath To ipffmtt regress* Ef brahman per¬ 
ceives nescience without its nature being concealed, then it cau- 
iiivt be solf-ltxxuiiiQns. Further, Brahman is either entirely not 
manifested or partially manifested, when it is concealed by 
avidysi. fi it becomes entirely iuinionifest p it ceases to be 
Brsihnuiu. Bj-hhnmu Is :$df-Iummous. It it Isecomes entirely 
tinmamfest, b iiecoincs a non-entity. Brahman h parties* and 
tUikterminaie. It is of the nature of nmxiiiesUUiotL So it can¬ 
not be partially manifest and partially unman ifesi- It caitnol 
be argued that Brahman, which is of the nature of uoiSiffereiiccd 
being, consciousness and hlL». is indistinct, when it h veiled 
by avidyu, because a determinate entity with part- can 1* partly 
manifest and partly ursmanifest, and thus become indistinct, 
But Brahman, which is of the nature of manifestation, can be 
neither distinct nor indistinct Therefore nescience :is ri t Native 
entity cannot be known by pereepion. Nor can it he known 
by iii/tfEiice, *1 did not know- anything during deep sleep"- 
Ncw’ieiK^ i’- still to be infer! ed from the knowledge during tiro 
waking .^tate. It i> not recollection but inference Hut the in¬ 
ference is invalid. Manifestation of an rmmrcnffestcd obi eel is 
the rea.>on or prolxms {hetid, which ^-ks to prove the existence 
of nwcicnrc, which is the protend inn. It prove that there ;s 
a certain knowledge, ft dots not prove the existence of 
nescience. So the reason is contradicted iviruddha) If the 
reason proves the existence of nescience which veils the nature 
of Brahman, then it exists in nescience of the jiva and nescience 
of Brahman So it ia too wide |,am»knntifci>. Hence nescience 
cannot he inferred* Moreover, arguments can be advanced 
against the positive nature of nescience, Nescience Is uon- 
knowledge- It cannot exist In Brahman which is of the nature 
of pure knowledge. It am ^tist in the pva subject to error. 
Nescience cannot veil knowledge, since it is non-knowledge. 
It con vdl an object. So nescience is oat positive in stature, 
and positive nescience cannot be proved (praiuanannpopatti). 

Sixthly, Scubfairfi mjuntoms that avidya b destroyed by 
the integral knowledge of the identity of Brahman and the Self 
(atmcLflb Ramanuja Urges that bondage not apparent bat real, 
and that it cannot be destroyed by the knowledge of one tin- 
differenced Brahman. Bondage b due to karmas or merits imd 
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demerits m lie jivas, which lead to ettj1>odied life and enjoy* 
uiEnE= and suJ&rin^s- Cessation of b> unhide £&s\ be acquired 
by devotion a] meditation on God Thro ugh Jiis grace. The duality 
of BralLDusn utd the jiva^ ,Liad the w arid is reed and known by 
valid knowledge So the knowledge of identity contradicts the 
real nurture ai duality * uud is therefore false, Ii leads lo increase 
of bondage. Fho knowledge of God* who is 1 different I rum the 
jivns, and who is dim inner controller* is the means of libera¬ 
tion. The knowledge of identity, which seeks to tL-tuiinate 
ueackuWj is itself false- So ii requires another knowledge to 
destroy it. It may Im argued that the knowledge or identity 
destroys all know ledge of dideFeii&ft and then diflappt'Uf n TliiS 
argument is wrong. The nature p origin* and end of the Ixjoduge- 
tennuijiijp^ knowledge are imaginary and due to avidyit- So 
another agency is required to termiimtE the knowledge and its 
orig inatin g a vulva, The essential nature of Brain imn cannot 
terminate the knowledge, because in that cause the bondage-' 
IcrunmUitu knowledge !ui vnrtak a-juana) would not unseat nil. 
Brahman, it* destruction, is always present. Further, who is 
the knmvcr of the knowledge of the falsity of every thing other 
slum Brahman? The superim position ladhyasa} of Brahman in 
in tel led (huddhi) or avidya cannot be its knowr. It is an object 
of negation. So it can be au object of the avidya-termifiating 
knowledge. It can never be its knowing subject. If the esscu- 
tial nature of Brahman is the knower of the avidy a-terming ting 
knowlatge, its knmverhood Ijnatftvai is cither natural or super 
impoied on it. If it is natural aud essential* then Brahman 
* s A and nut mere knowledge as Saifikarn maintains. 

IMfc is tuj^mpraod, the superimposition and its originating 
jviJvS jMSfsi^tp since they are not objects of the avidyra-tvrmiiiEit- 
■ng knowledge. If they are desttoyed hy nuother [ividyi- 
tettumaliug knowledge, it requires another kuower f and so cm 
tu in Unity„ 1 bits it leads to infinite regrresd. Further, the 

suptnmiwseil kuower cannot be the agent of the avidyl^tcttuiniil- 
sug knowledge, which destroys it. None aims at dectrovmg 

If the essentia! nature of Bntfammt be the drover 
the ^ipenmposed kumver nf the falsity of plurality, il is 
'“f. T to tfe5mne plurality, experience of plurality, and its 

UV]riy -* Thua ^ b- no knowledge which am 

terminate srvMyS turvarttriktaupapatfl). 
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Seventhly, there can be no cessation of avidyi t since there 
is ut. knowledge which cm destroy it Avidyft of the jiva is 
luc to karma It cannot be removed by the knowledge tif the 
identity of the Atman find Brahman as Aiihkarn maintains. 
Avidy& is the knowledge of the iiufepuiderico of the jiva of 
Oral mum- ll cun t>c destroyed by constant meditation oti God. 
the tmE knowledge ol the and performance of duties 

relating to c\vsXl- and slypes of life. So there can be no destruc¬ 
tion of a fitly a by the knowledge of imdiffere need Brahman flfi 
Somkarn supposes (nivfttyanupapeUi J 1 


11 f. ftash'ty #•/ i/ie tlferfd 


Before creation the world exists in Brahn?an in the form of 
prakfti compo^d of wattva. rajas r and tarnas in equilibrium. 
Prakfti ?h et pwer of Brahman. Individual souls also cadst in 
Brahman prior to creation, devoid of tlicsr bodies. Praknt and 
vouh-p in a subtle condition, constitute the liody of Brahman. 
The munift-rt world trad the enitKHjied soul* also constitute Im 
body Matter, &oub, and God constitute the reality in their 
inseparable relation to one another- So the world is real. It 
Is not an unreal appearance (prapafica). God is the material 
cause, the efficient cause, and the auxiliary cause of the world. 
Both cause and effect ate real. The effect is not an unreal 
appearance ivivarta) of the cause. It is a transformation (pori- 
uTimn ) of it. The world is a; transformation of prafcrti which 
a power of God- Brahman is cause as well as effect. The 
world is the effected Brahman [har^brahine)- It cannot be 
condemned as a false appearance. The manifold world Is appre¬ 
hended by perception and inference. Both indeterminate per¬ 
ception and determinate iH^rccptiori apprehend object* qualified 
by difference. All pramii^as prove determinate objects There 
urf no objectless cognitions. All cognition-? abide in subjects 
and apprehend objects. 1 That cognition is fal*e* which prompts 
nnsuceessful activity But the cognitions of various objects of 
the world do nor lead to fruitless acts. The illusion of a snake 
is contradicted by-the perception of a rope. But the perceptions 
of jars, cloths, and the like are not contradicted by one another. 
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They prompt fruitful activities. Perceptions of various objects 
cannot be said to be subLntcd by die testimony of the scripture* 
since their spheres an- different- Perception apprehends sensible 
objects. The scripture bear* testimony to Brahman, 1 Objects 
of experience are not unreal bggjflge they do not persist/ They 
may exist here and now* but may not exist ot yaffle other place 
ami lime. There is no contradiction between their existence 
in tins place and time and their non-eadstesice in some other 
place and time. The world is real, but its gross objects are 
not eternal. Distinctions are real. Identity also is real. 
Pi^linets are attributes [vise^a^aji or modes Iprabiini) of identity. 
They are inseparable from each other. They are not contra¬ 
dictory to each other. They arc not therefore unreal appearances. 
Tbey are real and coiuliere in Brahman, They constitute the 
coherent whole in their organic unity. 
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CHAPTER X 

the dvaitavAda of madhva 

l Introduction 

11199-12711 A.P > w.i-- a]yv bomi ah f’urpprajila nuri 
An .i»dalirtLi a. Ht wrote a commentary on ihe Rrahmaffitra, and com- 
mtctltfia qq the UjURi^ad^ and the ErJrf>;iitidii Gild on (lie htiti of 
Hr wrote dmityilfchyJiu to justify Jut flrub.urjj ilirttlidfya, 
jir wrote IlM^i'jiai^iparyanir^aya acd many otJiex works, Taitltf- 
fradiju-fcit of Trivifcniiijji tar kadi vail oi ^adma- 

nikbliAllrElta^ noil F ttU Mp r tffctffkJ of JimUlnha ^rc iabco4mxHiit*ri« an 
M&dtiWs £r« ahnuis flf robHdfya. paddhaU of JiyHiirtim imd 

t>f gaLlrile^itiurya art worts on -Miidhvi Logic, 

Madhva is the founder of Dvaita Vedanta He is a sbmnch 
advocate of dtsaliiam. He recognises Hie five distinctions of God 
and the individual soul, God and matter, the individual smd 
and matter, one individual soul and another, and out material 
thing and another to be eternal. This is the central teaching 
of Madhva'g dualism. It is r pgdifttn , and looks upon the world 
as real. 


2 . Epistemalogy 

Fram^ti is valid knowledge which is in accord with the 
real nature of its object. It makes an object known as it is 
in itself It makes the object known either directly or Indirectly 
through the medium of some other knowledge. The self 
possessing valid knowledge is the knower | pramatp) The object 
of valid knowledge is the known (pramey&L Valid knowledge 
is prama. Them are two kinds of valid knowledge, mz ., 
keVAlaprsmiitia, direct and immediate intuition of objects* and 
anupramapa P the instrument or means of valid knowledge. 
There are four kinds of kevakpratni^u ; (l) the knowledge of 
the Lord ; (2| the knowledge of Lai; 5 ml, his consort \ 13! the 
knowledge of the yogin ; and (41 the knowledge of an ordinary 
person. There arc three kinds of anuprami^a, w, perception, 
inference* and Vedie testimony. 
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tf&tt tBE ANU tlXE VttUNTft 

Perception is the means of the apprehension or on object 
present here and now, which is proximate and unobstructed- 
Its range is limited to present time rind space. There is no in¬ 
determinate perception. All perception is determinate. In¬ 
ference is the menus of the knowledge of objects which are not 
proximate, and which are past, future, remote, and obstructed. 
Vedlc authority is an independent source of knowledge of 
innumerable objects. Perceptual knowledge is direct and 
immedifita knowledge !sak$atkiriab inferential knowledge b 
indirect ;iud mediate knowledge. Knowledge derived from 
tetmnmy fe verbal (Sbib). Perceptual knowledge is of sra 
kinds: alfactoiy* gustatory, visual, tactual, auditory* mental 
perceptions, and intuition of the self IsSksarL)* The sense-organ* 
and the objects mutt h c flawless. Perception is due to the four¬ 
fold contact of the self with the maims, of the manna with u 
sense-organ, and of a sense-organ with an object. The sense- 
organs are the Instrumented cause (knranaj ; the sensMbject* 
intercourse is the function or Operation (cyapara) j immediate 
knowledge is the result fphala) of the process of perception. 1 

Inference is flawless reasoning from n mark of inference to 
another property marked by it The reason or mark of inference 
flings) Is the instrumental cause i karts pal. The blow ledge of she 
reason pervaded by the inferable property abiding in the 
subject of inference tparamnrsa) is the function or operation 
nrylpmni. The indirect knowledge of the property marked by 
the reason h the result {phalak of the inferential process 
Inference depends cm vyapti. Vyipti is invariable concomitance 
of the fffvbfciu (beta) and the proktuuiuiR fsadhyn) : 4 Wherever 
there is smoke, there is fire/ It is an unfailing relation between 
the ptQbfins and the prabnndtitn. Vyhpti does not mean their 
ra-inhcrence in the -^ame substrate Isint^nidhikarnnyaj. There 
are three kinds of inference; (I) Inference from effects : 

(21 inference from causes ; and (3) inference from events which 
are neither causes nor effects. When an effect is the rent^mi Of 
inference of its cause, there is an inference fmm m effect. We 
infer the ^xLsteticc of fire from «annke. When :i entire is the 
reason of inference of its effect, there is an inference from u 
cause We Infer n rain-fa IS from a ileusir iti qaj of cIottA** 
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When a phenomenon, which is neither a cause nor an 
effect, is the reason of inference of another phenomenon, 
there is an inference from a phenomenon which is neither 
a cause nor so effect. We infer the existence of colour 
from the presence of taste, There is uniformity of co-ex Eg teucc 
between taste ami colour. There is 40 uniformity of causation 
between Lhcm, Inference is of two kind* front mother point 
of dew : (U Dr^pip inference of a perceivable ohjueti as Eire is 
inferred horn smoke, mid (2E Sinianyatixl^iii, inference of sic 
troperteivaMc objeLl, as the visual organ is inferred from the 
perception of colours* The Midhvus reject the Kaiyayika 
division of infenmee into three kinds, t?£s*, KevToiamayip 
Kevaiavyatircki, and Auvnyavyatireki Invariable co-absence 
cannot prove the presence of the protend urn. Inference is again 
of two kinds : [I) inference for oneself isvarthal and 12? inferauee 
for others Iparirthal. The former is the cause of self-conviction. 
The hater is intended for convincing others. Il consist- of five 
members; (l> thesi* (pratijM] ; (2i reason (hetu) ; (3;. example 
ludlliarafls) I B) application (lipanayn) ; and (5i conclusion 
mfemiamp. Vynpti U of two kinds: (l) A nvay&vyaptl , und 
Vjratirekavyapti. The former is the pervasion of the ^rokuw 
by the ffofarnditffl. The hitter Is the pervasion of tin; absence of 
the pfpbandum by the absence tit the prob&ns. 1 

Testimony (a^umai is flawless verbal knowledge, There art 
two kinds of testimony: (l) personal fpaum^eyal ; ftnd (2) im- 
personal (apaurugeyk)* The former is cheated J . the latter 1$ 
eternal. The Vedas are uncreated and ctemaL They are re¬ 
veal sd by God, They are self-evident. They are valid in 
themselves. They have intrinsic validity. 1 Personal testimony 
is not reliable. IbKison is subordinate to Smti. It cannot over¬ 
ride tiie authority of the Vedas. It is of some help where Vedic 
^tafertunUi- appear to be conflicting,* Comparison, presumption, 
im d 1 sou-apprehension are not independent mean- of valid 
knowledge* 

l^owkdge is intrinsically valid. Its validity is produced 
by the causes which produce the knowledge. Its validity is 
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known by the knowledges itself The is sdf-lmniot-H-H - 

it mates itself and its validity known by itself. Invalidity of 
knowledge is due to adventitious conditions The MSdbvas 
believe id intrinsic validity ot knowledge and extrinsic invalidity 
of koowtidge. * 1 


3, Viiufa 

Madbva reeogiiuies the reality of vise$a, Odc thing is appre- 
henled as manifold owing to its visc$a or particularity. 
Visefa is the essence ot a thing [vastusviiriipa). It is self- 
explanatory. ft dtrine-5 and specifies it- own nature, There ate 
as many viscous os there art qualities in a substance They do 
nut require other vt^as to coimuct tiiein with the snt^tnnce. 
Su there is nu i nfini te repress. 1 The vise^as Id ltd together the 
different qualities or a substance into an integral unity. The 
Madhvas do not recogni^ inherence (sanuivityi) a- the relation 
tx: tween a subsume? and it- quail tier- like the Kyayfe-Voife^ika - 
The Madbva conception of vise$a m different tram the Nynyn- 
V^ise^ika concethian of visc^i which is the distinctive feature 
of eternal individual Mihstnnces only The vise§ss or the 
Madbva character?^ eternal a^ wiA] as non-eternal substances, 

We perceive whiteness of a cloth, Wc do not perceive 
difference between the doth and whiteness. We perceive a parti¬ 
cularity ivise^&i 4aSf the cloth. If there were difference between 
the doth and whiten css, then tiiert would be difference between 
this difference and the cloth, and difference between it and 
whiteness, and ±0 on to infinity. This would involve infinite 
regress- Therefore the qualities artidentical with the substance * 


4. Goi 


Mu till va focogni?.e^ two binds of reality, independent 
fsvaixutra) and dependent (paratanira), God is the independent 
reality Individual souls and the world are dependent rcsditics. 
God la free from aU imperfeetiuus. He b possessed of 
infinite, excellent, spirit™! qualities . 1 He is not attribute- 
j, He is free from tile attributes of pFskjlir 


1 e.TJ, vt> |cM& 
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Thb is the import of Lhe texts spewing: of nirgutia 
Brahman- tie has being (sat), eonsdoiiiFues® (dtj t ami bibs 
(unandu). Hu Jms sis qualities of Lordship, infinite knowledge, 
infinite power, innmte strength ± infinite nalershipj infinite 
vigour t and infinite glory. There is no mutual difference among 
t^. qualities of God There is non-dificrence among them. 
There b non-difference between God and Ills qualifies 
which constitute his nature, i heir co-hrifccrence in him proves 
their identity with him. They constitute Ms determinate 
nature on account of visits. 1 He is lhe can^c- of creation, 
subsistence, di^solminii. control, knowledge, ne^deUcC, Ixmd- 
agt, and liberation. 1 He l> the efficient cause (nimiita- 

karurntf of the world. Pmfc|-ti is the material cause 
(iipadnnakanLoai of die world. God is sntd to Ije indescribable 
because be cannot IkJ completely comprehended. The highest 
and perfect Lord is Yi?nu He i* culled the Absolute 

(Brahman), the Supreme Self (I’amniatnnmh and Bhagavui 
(Lord). He is the Inner Rider (AaftttySmin)* He is not all. 
But he is the ruler oi all He is the Supreme Person 

{F^iru^oi taina). 1 He is umni^dent. omnipotent. perfect* eternal. 
extreme ].f subtle, and immutable. He is the: cause of all beings, 
and dwells in them. He impels mee in th eir activities. He is the 
object of knowledge, He is the goal of attainment He reveals 
the Vedas which embody eternal truiM .* He liat exta^ditfary 
and inconceivable lowers. He can make the imj^sible possible. 
He is the control lei of alt. He Is parties He if devoid of 
body and >en>e-orgaiiii He \s not subject to prakfti.* The 
Supreme Lord is Vi^pu. He is immanent in the ^oub and the 
world- He transcends them all, He is both imffigflfewt and 
transcendent. He iSi the nhode of conttnry qualities-* 

5 - Prakfli 

LAsmi. the consort nf Vi#?U P ii eternally bUsSed and 
absolutely accomplished. ^he eternally contemplates Vi^m 
She is eiemnUy related to tb. Lord Lakgrni and Yi^ju rejoice 
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in each other. They j$rc eternally united with each other. 
Lik^mi is dependent on Vi^u. Ira herself she is not . 1 Sin? b 
intelligent Frakpti. She lias an eternal supernatural body. She 
is immortal ., 2 Maya is the eternal power or will of God„ which 
is Mb essence. He creates all things by the power of lus will.* 
Piukytj is the material cause of the world. The Lord moulds 
various forms out of Prakrti and exhibits himself in mauiMd 
ways. He enters Into Prakfiii. and makes himself many/ Tltc- 
Lord's will Pralq-tj. He is the master of the will. His will 
is variously called Maya. Avidya, and Prakrti. He is Puru$u. 
Ilis will ii Prakrti, Ik- is the light. He is the support/ 
Pmtqrti and the Lord Iparamapuru^) co-exist In time tind sprite 
Prat|ti Is eternally liberated. She b omutpresent, immutable, 
and eternal. Brahman urnre subtle than Pi^ik^ti Knowledge p 
bliss,, power, and authority of God :ire infinitely greater than 
those of PrakftL They :irtr absolutely perfect in God; Pfakfti. 
like God. is aU-r»rvadhij? in time and space. She is absolutely 
free from bondage like him Her freedom is dependent on Ood f s 
<raee- Prakrti \s ruled by the J*ord who is absolutely free y 


d. The World 


The Sruti has it: 11 AH are known when one is known/' 
When Brahman is known, all are known When the 
cause* Brahman, is known p the eiieqt, the world, is known 
The cause and the effect both are real. Brahman is retd* 
the world is real, !>aiiikara is wttm:g in holding that 
Brahman is real, and that the world is an unreal appearance. 
This s. 1 ' n wrong interpretation of the text. One and ell both 
we reaS. The effect is o real modification (vikSrn) of the cau>£ 
which remains intact favik^ta), The world is erected by Gwl 
ant of prakpt[ which l> not a false appearance. Maclhva ns"k* : 
l> falseness of the world -appear suet: real or unreal ? If it ts real, 
monism is. compromised II it is unreal,, then the worhl-oppesr- 
auoe Is real.” Creation is divine sport- It h the expression of 
God^s overflowing bliss and mercy. He has no purpose in create 
in* the world. Creative activity is his essential nature He 
creates multiplicity of forms without undergoing modification.* 
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7 - Reality ef Difftrentt 

Saihk&m maintain UiaL ItalLnian is devoid of homogeneous 
diJTefiiiiec (sajUtiya bheda), helcroficaeoui difference (vtjaliya 
tffteda), iiiiifi infernal difference (svagata bkedaj- Bui Madhvs 
recognizes difference in lie Reality Sathkara advocates absolute 
monism. But Madhva advocates pluralistic theism. He stresses 
the five kiml of difference which are real and be^inningl^s 
There ts vliffercncG between God and the individual souls. rhete 
is difierenec between Cod and matter. There is difference 
between oui and matter. There is difference between one soul 
and another. Tiiere is difference between otic material thing 
and, smother. These ore the five kinds of differences. 5 Mutter, 
soui, and Cod art irreducible fo one another. Mndhva gives 
a pluralistic universe with G™1 as its Lord The fivefold differ¬ 
ence is not a mere appearance (mavamalral. since Maya if the 
will of God, Maya, or Frakrti is the knowledge Iprajuaptif of 
Cod which is characterized by bliss. This knowledge appre¬ 
hends all, and save;, all. It cannot tfierefore he ft false 
appearance- Duality cannot be an Imaginary appearance Cod 
cannot hove an illusory knowledge of all. since he if ominsdent, 
and an illusion Is false knowledge due to ncm-!>erccption of 
particular qualities ui an object, God is without an equal or a 
superior. Therefore Srutj says. "In rcMiiy. there is turn- 
diudity." It does not mean that duality or plurality is .1 fake 
appearance** 

Difference Is real. It is perceived We perceive Wile, 
yellow, and the like. Wc perceive that blue is different from , 
yellow. Perception apprehends the difference between blue Kid 
yellow. The Advaitist contends that perception connoi appre¬ 
hend difference. For it apprehends cither difference only, or 
difference with the- distinct entities. Perception cannot appre¬ 
hend difference alo&e without apprehending the correlate (prati- 
yogij of tile difference . Difference is the distinction between 
two distinct entities. If tile distreets are not perceived, the 
difference between them cannot be perceived. Perception cam- 
not apprehend difference with the distinct,. If it does, either 
it apprehend- the distinct, first, and then apprehends difference 
between them, or it apprehends hoth the distincts and their 
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difference ^Umiltaneou^y. It cannot apprehend the distincts 
and then tlieir differenco When percvjition apprehends 
the distinct^ it ceases to function* mid eat]not apprehend 
difference bet^tca litem. Difference Es trttitimJ ouQ-txhtciiC'c oi 
two tiling'- in each * it her So it cannot be perceived vvithuut 

perception ■,?£ the distim-hv So distinct.' cannot he perceived 
without perception o i their difference. Difference cannot be 
perceived without perception of the distinct. Tint- involves 
mutual dependence or vicious cirvlc. Perception cannot appre- 
hmd the di&tinets and their difference sumiUaiiGQUsIy. Cogui- 
tion of cause and cognition of effect cannot occur at the ssuuc 
time. Cognition of an entity {c.£- + a jarj and cognition of its 
»rjiinttr-euiity U-B,* n doth I arc the cause of thc k . -cuitioii U 
thei? difference "Therefore difference cmniot In? perceived- 1 
Bnt Vlodhva maintain^ that when we perceive objects p we 
jienGcive their relwtions^ Oieir difference, nnd their individunUtjm 
m awe and the same act of tierecirfiott. Difference is the entice 
of the object it sell. It L- the essential feature of it. Essence, 
difference, and individuality are appreheoded hi thu fiame net 
of perception, Perception of difference is not illusory^ since 
cvhn illusion is uiisiritcrpretatum of semKiry data. The Adviitist 
cuttiint men linn Any disturbing factor which are the cause of 
rni-iiitLrptu La lion Sensory ihta tbem^lvcs, tire not illusory* 

Per cep if on cun apprehend objects ttu.d their differences The 
Hak§in at the I—awareness can apprehend the extcnml order of 
nuiicrra] objict^ ;tsiii inrfivi Junh with tlieix differs mcc> directly - 
Difference is real. It ii the foundation of MuBtro 1 * pluralistic 
unlvtu^ It is not a subjective construetioit of the mimb It 
is LTini^ifutite of the oinverse. i\ is, diftsetlv purctiwJ bv the 
Sal^uid 


8 . Madhvb and Ramanuja 

MmOn-a agrees with Ramanuja in holding that the Vedas 
inpeiwiml and eic^nal, thai they testify co the existence 
3,1,1 rjf brahman t that perception. and Volk 

l “ ,llmlJ > .,** tbs: three t;mis or valjrj km,,. k,l Xc that Joiovv- 
U intrinsic Tdidity. that Vi 5t ,u hims.-lf i- the witcr of 
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tile Fancardtra A game, which therefore has supreme authority, 
that the world is rest, end that the jiva is atomic. But he differ* 
frrun Rimimiije in holding that God is different from tilt souls 
jin! the world, that God is not related to the conscious souls 
(eiti and the ancoiiK'iuii' matter iacitl as the soul to its body. 
Two etiiitmdktory .juntiL-.v of dl and adt cannot exist iti God 
tit the same time. Ramanuja 1 - doctrine resembles the Junta 
doctrine in so far a* he advocates tiie existence of contradictory 
qualities of consciousae- and ttucottsdonabtss in God at the 
sarne time 1 


fl. Tiie Jiva 

The iitiUviduat sold (jiva) is tht knowef, enjoycr. and doer. 
It is parties* and eternal. It divt-lb in the body and the senses. 
It is subject to happiness and misery . 1 It is atomic in size, and 
yet it can experience sensations in its entire body, even as a 
tump can illumine A Too m by its light. The wol is eternal ; 
its birth and death art due to its connection with uud separa¬ 
tion : rom its body.* It hub by nature perfect wisdom and hi is-., 
but they are clouded by the influence of merits and ntmcnb 
I karmaj. When they are worn off and its embodied existence 
ceases, its natural wisdom and bliss are manifested by the grade 
of God/ Though the soul :s dependent on God, it is on active 
agent, performs right and wrong actions, and acquires merits 
and demerits. Tt freely adapts meins to ends, and adopts 
varum* methods to achieve liberation. But its free activity is 
controlled hy God. It has no absolute freedom. It is not an 
absolute agent. It is allowed relative freedom by its divine 
master God guide* the free actions of tht jiva*.' 

The iivas art: different from God. There can be no absolute 
identity between them. God is the i* ■ u hipi*ed master. The 
jivas arc his worshipping -.errant*. * Tlie Deity anil the devotee 
are different from each other. God is omnisciant, omnipotent, 
and perfect Tht jiva has finite knowledge, limited power, arid 
is absolutely dependent on God, God dwell* tit the suit] But 
he does mu experience its joys and sorrow* He enjoy* bliss 
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only arkhig from its good tactions God is rerJ ; the *qiil is 
reaj ; tht-ir dilferttict it real. 1 Out individual soul is nut the 
jtiltif of another, bince n would mvolve infhiite rv^r-ess. Prakrti 
\h nut lilt: inner rukr gf the souk. God is Lliecr himit ruler. 
Tljt text 1 Fat tvEuu does not ocutvey identity of ihtr soul 
•vith God, It means ih at the soul Si as similarity Lit triseno; with 
GtxL Madhva reads '5a atma tut tvam as? n, 'Sa Sima atai 
tvam asP^^That atmati, thou a!h uot\ Thu sM is Etut identical 
with God The jiva and God ait klttsy* different from enth 
other. The knowledge of diftaence bclWtei. them Liberate^ a 
tfersnn. He k the reftige of all liberated -erdk. They unjoy 
his cukspudotusjiip and bliss He is their abode, lie is their 
bnnl yoaL 4 

C/>d is the Moral Governor. He dispenses the fruits to thr 
r^Mik iu Jiccordance with their good and bad actiaiLs (k a rami 
lie cannot l>e charged with partiality ftnd cruelty. There ls 
u begimditglfcib 7 erics of action* and tkeir frtdte* The soul> 
finely dn right and wrong actions^ and reap their fruits. God, 
^ impartial judge, awards fruits to them in strict con¬ 
formity with tlidr mm it* and demerits: He is the Lord of the 
Law of Karma He does not abrogate die Moral Law which 
follows from his nature.'" 

Th^c art three kinds of souk. : [k eternally tree (nityai 
t-iouk, Jiki Lak^mi ; 12\ Liberated fuiuktaj sopfe, like gods, fins 
afifcl the bound (baddlm). Among the bound 

souls sftm L - are eligible- for Iiiteration (muktiyogyab some are 
bo‘ind to ^tbsafa for ever (rdtyasathBannb and others are 
intended for hell (tamoyogyn). Vfiyn h the mediator I^Uveen 
Umt and S0UI5+ 


Tfu iiv;s Keti relisw* through the gI acc of God 
* the original -tote of purity. The libemtd <*,ul attains 
^ with Cod. rt never loses its identity in him. It etliov, a 
Sm;d] » eaair * <jr «** i"*™* bliss of God through it* suddha- 
^uva Ijody ft- dwires are not different (tom those of God. 
They are under fate control. The released seal Iitl bk to 
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experience of mbfriiS. It does not acquire power of creating, 
preserving, wid J^tioying the world 1 

Liberation b attained through knowledge oi Uic excellence 
of the qualities Of God. It cannot be attained through know¬ 
ledge of iu identity with God. It can be attained through the 
knowledge of its difference from and inferiority to liim. It 
cannot lie achieved without Tun grace When a devotee 
surrenders himself to, and takes refuge in God, he grants him 
sawing knowledge of difference, and liberate* him.' iJcvotion, 
knowledge, performance of duties are the means to release. 
Truthfulness, study of the scriptures, charity, benevolence, com- 
passion, desire for God. meditation, righteousness, faith, devo¬ 
tion. and worship of God should be cultivated. Yogic practices 
a ho are enjoined.* Bondage is. due to ignorance. Release is dtie 
to knowledge. When the soul casts off iU inessential forms, and 
is ret In red to it-, pure .-piritnnl essence, it at rains final release- 1 
Until the karmas accumulated in the past births ore completely 
worn off, the body continues. When they are exhausted, final 
release is attained. 1 


10. The Categories 

Madhvn recognizes ran categories : substance (dravynj, 
quality [yimaL action (karma), generality (simauya), parti¬ 
cularity fvise$a), qualified (Vistula), whole (aihsil, power (saktik 
similarity (sldrsyaJ. ami negation (ablmva). These are twenty 
substances; God. LaksmT. souls, uncreated Space, prakrri, 
sattva, tajai, tamas, ahaihk&ra, bud dhi, manas, the sense- 
organs, the elements, subtle essences ftanmiitnj). nescience 
(avidya}. uttered sounds, darkness, distwsitions (vftsanfi), 
time, and reflection (pratibimhal. Uncreated space (avySkrtit 
fikfisal is diffcrenl from the element SkSjfci (bhQtff&n&l. 
It is eternal vacuum - It is not affected by creation and 
destruction. Time b coexistent with it. It is a direct 
product of prakfti. It is the self-snhsbtent abode of all 
other substances. It is the generic cause of production of all 
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lliiii^s. I'mtrti is tilt material cause of the world. God pro- 
ducts saliva, rajas, and istnns nut of prakrti. Then Malta t is 
produced, Then Ahatfakara is produced. Then buddhi, man33, 
ten Sense-organs, five tanmatras, and five elements are prod need- 
A substance is. the material cause of modifications and mani¬ 
festations, Pratfii is subject to modifications ltui God and 
■.ouLs cannot undergo modification ; they can be manifested only. 
Nescience lavidyaj veils the natural knowledge and bibs of the 
jivs. ■ fvaeh soul has i specific ne-cdeiLce which veils its nattirai 
i]LUilities, and causes its bondage. There is no generic nescience 
which veils the knowledge of all souls. The universal or 
generalities, according to Madbva, arc eternal in eternal 


substances and d on-eternal in non-otemnl substances and 


limited to the individuals so long cls they last. Me does 
not recogniie the- relation of inherence between a sub¬ 
stance and its 'luahtie- mid actions in order to avoid infinite 
refit■Css. Hut he recognizes the category of the qualified 
b which binds together a substance with its i| oolitic.- and 

actions. There is no relation of inherence between the whole 
ami its parts TEfe category of the whole connects its parts with 
One another inseparably. Power is a separate category. Ineon- 
cvivohlc power as what abides in God, causal power, adventitious 
P™ 1 - Power of words are the forms of power. There arc 
iom kiath of ttc-gnrion : prior negation, posterior negation, 
niiunol negation, and absolute negation . 1 

Madhva’s dtwHsm is realistic. It admits the ontotogi- 
1 Lfl ul> uf God* sotsb» h end the world. It r^co^nizes 
cteinral distinctions between GchI and souls. God and matter, 
MUls atul matter, nut soul and another, and one material thing 
and another. It is pluralistic theism. It gives a pluralistic 
universe with God as its creator. preserver, and destroyer It 
f Vv * th,Ctt irreducible grades of reality, matter. W. and God 
It recogmits the uniqueness of God. and the Individ noli*, 



w appearances. He treats 
der-ending on God who is the 


the souls nun the manifold world 
them us ontological realities 
supreme, absolutely independent 
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reality. He creates the world of matter, and preserves and 
destroys it, and controls the 5ftul& and guides them to their 
destiny. Gf>d concede relative freedom to lire souls to work 
out their own salvation or perdition. Madliva reconciles 
knowledge* davdtkm, arid notion with one another as the me a ns 
to release- Hi& pluralistic theism is the an tithes is of Sajukars's 
absolute monism The Madhvas severely criticize SEihkanrif* 
theory of Ajftana and falsity of the world-appearance.* Madhva 
ascribe* an inconceivable power to God by which lit harmonizes 
the five-fold absolute differences with one another in an integral 
whole- He introduces the concept of vise?a which bolds 
together dilktence- within lixl undivided Btautf. Visesa is salt- 
determining and self-esplanflt<^y. It does not require the aid 
of any other thing, "Madlivites claim their position to be 
momstie. Though they accept infinite diffsrmeefl. still they 
accentuate the Integrity of Being > Their doctrine of specific 
particulars does no! make the difienuiees absolute, it 

seeks to asskiilntt ^iffetencea in integrity. They deny differ 
dices, Thev accept distinctions. These distinctions are sfHrdtk 
and cannot create division In integrity- In this way Madhvitt* 
reconcile ineffaceable differences in the Absolute fc5j But dualism 
and pluralism cannot be reconciled with monism. 


1 mp VqL IV, PP 2W-30*. 
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power. Lk- St Infinite (hhmna). He it sdf-^nfosbtcnt ami 
absolute. He hsa traoficendental bliss and immortality r He is 
ijini>emliabk He is the ground of all effects in the 

past, the present, and the future. He is the support of the 
world- He is the cnu^e of ite stability mud harmony. He is of 
the nature of eternal iiiani rotation. He is transcended; ns 
“ivell as iimminent. He transcends the world* * He is immanent 
in the world/ He is kuowabk through the Vedas only. He is 
the final goal of liumarj attainment. Hu Is the supreme cud of 
the individual souk. They share in the bliss of God. He is the 
inner cuntrailer I notary muiri;. of the world and die souls r He b 
du knonct and *,onh-ollL L r of all things and beings, 3 

Brahman is the mate™! cause and the efficiem emu^e fif the 
world. He transforms brnnself into the world by his owu extra¬ 
ordinary power without any twcessoiy condi twins, even as milk 
h> troreformed into card without any accessory conditions. 
God, who ss omniscient and omnipotent, transforms himself into 
the world by his own power sud will with Iris essential nature 
(svarupa) unmodified favyatytah He is , unmodified in his 
essential nature and modified in his inessential nature.® It may 
he urged that if God be Lbe material cause of the world, he, 
biting devoid of parts* t^come* entirely transformed into the 
world, and that tf he partly transforms himself into the world, 
lif ceases to be parties. But the Sruti says : ^Brahman united 
to became many ; he created the world if*41} out of himsdi and 
yet remained trati^ndc-nt ftyatl, even as a spider splits out a 
cobweb out of itself/* The omnipotent Supreme Lord car: create 
the world out of himself, and yet remain transceudvirt/ The 
inconceivable creative paws? in God b the cause of the world. 
It is real* It i - the will of God- It is tifit indefinably Mlya of 
Sathkanip which h neither real nor Unreal. Thor world which 
is the transformation of Brahman f£ real. It is not a false 
api^amm'e a^ Smhkaro bolds. 

Effect is non-different from cause. It is not absolutely 
different Erotn cause, When cause is perceived, effect is per¬ 
ceived. Effect b □ tranfvfdimntioE of cause. Hence effect in 


8 TO., i I. k 2 m A 4 , 13. *. 3, K 0. 10, SI. 14, lfi + ZL 
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non different from cause, 'flic effect that happen& subsequent] y>, 
pre-exist;’, in the lj use If the dicet .fore non-existent in the 
caase p then sprouts of barley would be pmdLilted from fire. The 
effect is the iinfoldincnt of the cause, even as an unrolled cloth 
is the tinloldment of a folded cloth. Vital tur^ are inhaled and 
exhaled. So the effect is implicit m the cause, and becomes 
explicit when it assumes the form ol the effect. The world 
pre-exists in Brahman in an implicit condition, aiui becomes 
explicit after creation * Cans^ and effect Art- partly different 
and partly non different from the world, Brahman is trans¬ 
formed into the world, which is noH^bfiercnt from hi in. 
BralmiflU thi inner controller of the world. £k» there do 
absolute identity between them- * 1 Bndimmi in both different 
and n on-different from the* world of untxmsciom matter and 
conscious souls, even as the Is different And non-different 
trim) ils waives, and the -an vs different and non-different 
Irnm its ray-.. The world including formed and un¬ 
formed existence* material things and spiritual beings, 
exists an its cause, Hiahman, in the relation ol identity- 
in-difference, God is related to the worn! as a snake is related 
to its coiled form/ God remain- mu modi tied in 3is> ^sscfitjai 
nature, and only undergoes modification through, his commons 
energy (rib^iktjj and uneonsdou^ energy (acit-^aktii/ This 
doctrine rusembles YallabWs doctrine of immutable trans¬ 
formation (tivik ftapari a^tatn a) . ChkJ transcends bis three italufvs 
the World* ^lOub* and even as God. In hb pure and Iran- 
seendepi nature he hi absolutely unaffected by changes and 
muLMir.tu of i he world of phenomena As nun me non he is im¬ 
mutable ; =- n phenomena he undergoes mutations Id his esoteric 
utad e.v-entiiil tmture he Is immutable i in his cxcstcric and f she no- 
men ail nature he is mutable/ 


3 , The fhm 

Tbt individual soul (jival is not born. It is eternal, Its 
birtli and death arc- due to its connection with ant) separation 

; J££-. ■<- I H-IG. 
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from its laxly, it is die fenmver 0t £go which possesses the 
esseutial quality of knowledge. The relation of the soul to 
knowledge is that of the qualified (dbarmin) to its quality 
{dhanmO. Them h id cxitity4tt-difference between them. The 
soul and knowledge, though non-distinct from each other h ore 
related to each other as substance and attribute. The soul is an 
vnjuyer. it feds pka&iirc and pain, which are the fruitions of 
merits and demerits. It e> an active agent. It has Lb^ power 
ol doing right and wrou* *; actions, It? activity ri controlled by 
God, It strives tft L-luirc in the infinite Miss u£ God, It is 
atomic. Hut it can experience pleasure and pain through its 
entire body Its ^eai is in the heart. It lias experience through 
its whole body, even a- the light of si Lamp illumine- the whole 
room. It is a part o-f Brahman. U is both different and non- 
diflkrent from him. 1 

Inhere i= pleat difference between a sou] and Brahman. The 
soul is subject to {vys and sorrows (bhofctp). It experiences the 
fruits of it* actions. But Brahman does not experience fruits of 
aeftous (ebhoktf), Brahman is the worshipped while the soul is 
she worshipper. Brahman is known by the soul which is the 
knower. The soul strive to receive the in fin etc bliss of God 
who is tl^ l- L^iver of bli>s. Hrahmfln is she inner controller of the 
sou! which b controlled l)V him. So liralircaji and Ltic ?oisl ar^ 
different from each other,* But they are not jL-olutely different 
from each other. The mvH h a part of Brahman. ft is identical 
with him in essence, Its natural knowledge and hlias arr covered 
by nescience favidyii] which I* removed I *y the grace of God. 
The liberated c .on\ acquire ab^flate e-[sis|3ity with God. being 
purged of itierirt and dcm irits ind becoming immaculate. Hut 
it di:«.b not I o*g it* integrity In him,* 

Brahnism b not defiled by the limit,itjujE* end imperfections 
of the souk. though be regulate their different statt>, waking, 
dream, deep* and intuitive slate. Their natural wilt power is 
eclipsed by 13^ superior will of God who guides them in al? 
matters according to their past deeds. Their bondage and 
release art due to the will of Cock He is absolutely pure in 
spite of hfe connection with their impurities. He b the inner 
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contra Her of all ; yet he does not undergo any limitation, Though 
he is umiapresent F he doc* nut -tiller from the limitations of the 
souk, Even a.-, light reveal:- objects covered by darkness so 
God reveals jMvety thing, but not affected by it- He abides 
in the ouh' but is not affect: by their change He is nut 
infected with their impurities. J Brahman is both different from 
and identical with f-ouls, even as the sun is both different from 
and identical with ns ravs for the sun and its rays are both 
light* * 1 

4. Sintbdrku and Bhdskani 

Nidibarka, !: ke Dltiiik^ira, believes In the trailsforma tion of 
Brahman into the world (br;dima|iai±QaniaJ_ He recognizer, like 
Iiini F the relation of sdcntitydn-difference (bhcdahhedsd between 
Brahman and the individual souls. But BhUsktffa emphasizes 
identic between them* their different lieing due to limiting 
conditions lupfidkiV Nimb&rka stresses both identity and 
difference between them. His doctrine its dnalistic non-dualism 
(dvMifidv:utaviida) which stresses tdcmtt ty ■ in-differ^aice (blteda- 
bhedd between God and the iotils and the world/ Nimharka 
condemn both monistic absolutism and dualism, and reconciles 
the identity texts with the difference texts in his d<XLtnne of 
dmdistk monism. The world and the sonb arc different from 
Brahman because they have real and distinct existence 
dependent upon him- They are non-different from R r ati m an 
because they cannot exist apart from Mm, ‘Tat tsmm ast/ or 
'That thoiit art 1 mean -5 that the individual soul (tram) is both 
different and non-differenl from Bralitnan (tat). There is Utm- 
diffcTiUicu or identic between them in their essential nature. 
There difference between them because they are related to 
each other as part and whole, the controlled and the controller, 
and the worshipper and the wonhipped- 


5. Simbdrka nnd Ramanuja 


KamiLnuja rMpitfc internal difference (svug stabbed®} 
within Brahman. He regards Bralitnan jls the qualified (visfifyfl) 
riuh^Ltiinrc whe^c attributes (vtse^a^Q or modes (prakftnil are 
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tht um^msdTOS world of matter fecit) suid cotisdoiis soub fcitj 
Matter and ouls tire adjectives of the divine substance. They 
co-tnbere in Brahman. Thdr co-inherence in Brahnum shows 
their substantial identity. They constitute the body of Brahman 
who is the soul. They are inseparably related to each other 
like body and soul. There is inseparable relation (ap^thaksiddhi i 
between them. Ramanuja stresses identity or unity more than 
difference. "But Nimbarka emphasises identity' as well as 
difference. The world is the transformation of the conscious 
energies (dt'&aJrti) and the unconscious energies (ocit-ikiktii of 
Brahman. The individual souls are parts of SraftmaS, The 
world and souls arc real and substantial ; they are not mere 
adjectives of Brahman. He is iuwnmient in them as their tuner 
controller But he transcends than, and i~ not affected by their 
changes and mutations. Fie is immutable in hia essential nature. 


CHAPTER XII 

SLT>DHADVAITAVAI>A OF V ALLAH H A 

1. introduction \ 

\ nilabhii AJXi it&fl the fun offer &:f :Jie RflU^fhllilvajwi 

ichi»l of Vediitta. wmc s coirnncn turj- cm tlit jFfrakrnu.iuJrj called 

» coiEim e utflji on tin; £IJb%dOTi4 enlkd wst 1 ihjitcv 

mhtr ntnior worts Fnrtj^ottfltna wrote ji aii(x i ouutii , ntarv cm 
ciilJtd Giridbocrm's Bfi]akr$#a 

iVutrtfj^r-ijj!n3J^iTr?fl d am] Furu^ot E ama's Fnteth&nar#ln£Knnt etc impur- 
lanl ouiidalE- an fifldilhlilvfllta Ved^ULfl VallaLhu afroaLtjH pctiT iirtn- 

4un1Uro r 

2. Epistemology 

knowledge is determinate apprehension of the real 
Tmttire of an object which was not known before. 1 Ferteption, 
inference, and Vedic testimony are the three kinds of valid 
knowledge. The Vedas are the hrghest authority,. Reason is Mtb- 
ordinate to them 1 Perception h immediate knowledge produced 
by the right sen se^objeetdn tercotirse. J There ie- no indeterminate 
perception which is nun ^relational cunsctomme^. The Valli- 
hidte, hke Madhva* admits only determinate perception, All 
perception i* determinate, and involves subject-predicate rda- 
tioti. 1 here are two kinds of determinate perception t (11 viSsta- 
btiddlii ; and (2) sanrtlhiivalaiTibanii. The former is the deter^ 
mstibfcte apprehension of an object [e.j^ Tt a jar) qualified b3‘ ^nnn* 
properties. It apprehends the relation between the qualified 
flnd the fjtiahttes The latter is the determinate apprehension 
of a collection of objects such as a far, a cloth, and a pillar. 4 
Inference is mediate knowledge. It is derived through the 
medium of some other knowledge. It impends Opcwi the know¬ 
ledge of invariable concfimitane^ fvytptiL Vyiipti is the un¬ 
conditioned and universal oo-presence and co-absence of Hie 
reason (betel and the prahsamdiiin fsadhyaL Whenever therea^on 
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i=i present, the probtmdum m present. Wherever the probandum 
is ah&eni, the reason h absent. There are two kind- of in¬ 
ference; (I) keyaiavyrntirekl ; and {2j; aiiv^yavyatimki, 
Punigothunu does not admit teemUtnTOyi form of inference. 
Inference is either for oneself Israrthn} or for others (pariirtha). 
There are five members in a demonstrative syllogism : (1) thesis 
(pratifna) ; (2) reason ihetuj ; (2) example (udlhartn^fl) ; 

(4j appltetiou (upanaya) ; and (51 conclusion (nitfmmma). 1 
Comparison lupamana) is not a distinct pnnnana. It is perception 
of similarity between two objects, [e<g. t a cow and a wild cowl 
with the aid of recollection of the similarity indicated by 
authority, ifctermined by Lhe knowledge ui the rdition of the 
name lo the tiling named. It b included in perception. 1 
Presumption (aithapattij is a kind of kiwnlaovayi inference. 1 
Tradition (aitihyai is authority, the source of which h nat 
known. Therefore it is not valid knowledge. When its truth 
is definitely pscatatned, it is included in authority. Gesture 
(ce$£U U included in inference/ Xon-apprehension (auupa- 
l&bdbi) is not accessary to apprehend non-existence (ahhave) of 
an object. Xoo-existence is not admitted. It is identical with 
t he locus. The so-called non-apprebtnsion 15 perception of the 
kens/ 

3w Brahman 

Vdlablm does not admit the reality of attribute! e* *s 
Brahman. He U called nirguau in the Smti because he is free 
from tlie qualities of prakj-tiu Hu it. qualified (sagntts) and deter¬ 
minate (saviA^al He is one. formed p omni potent p omniscient, 
cause of all, and possessed of bdng, consciousness, and bliss. 
He b the embodiment of bliss. He has six qualities of lord¬ 
ship. He has mconcovable pWet of producing all things and 
tulitig over them He Is the inherent cause fsamavayikorauii) 
atid the efficient cau=e (uiimttafcanigiiJ of the world. He is the 
world itself. He ta the direct Lord of prakrti and souls. Prakfti, 
the Stuff oI the woBff. is the power of God The souls are eternal 
parts of God, They mv Ma emmuitions. The universe and the 
soiils ar-. Brahman KraUninn is God. He Is not an unreal 
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appearance, a pro dart of may a. Mly& b his power. It is his 
creation, He b a fatbwer, eujnyer, and dqer. He has no body, 
but lie can assume bodies for the benefit of bis devotees in sport. 
He ts the Supreme Person (purti^Ottomah Pure Brahman is the 
only reality . * 1 

Brahman possesses being, erasciotisuess, and bliss. He 
voluntarily conceals and ma ni fests lib qualities. He conceals 
bis bliss and qualities of Lordship in the individual $oub. He 
conceals Ms consciousness also in matter. Matter is Brahman 
with bliss and consriau£ness suppressed. The jiva b Brahman 
witli blfe suppressed. Being, consciousness, and bliss arc fully 
manifested in Brahman. The qualities of Lordship are manifest 
in Gtxl only * Being ts manifest in matter i consciousness 
manifest in the jTva , bliss b manifest id the Inner son[ (antar- 
yimin) in the jiva ^ all these qualities are manifest tn 
Brahman # There are different degrees of reality. They repre¬ 
sent different stages of the concealment and manifestation of the 
divine qualities of being, cansctousn&as, and bibs. On account 
of the evolution (avirbhava) and involution ftirobhava] of tlies* 
qualities, matter, soul, and God are different from one another- 
But when consciousness and bibs are manifested by Brahman, 
they become Brahman- Matter and soul are identical tvith 
Brahman in their essential nature. But they are different from 
him, when lib qualities sire partly concealed in them. Creation 
Of the world and emanation of the souls are partial -conceal- 
meat {tirobhiva) of God. Self-manifestation (avirbhaval of 
him b tile fulfilment of the destiny of matter and souls. Self^ 
concealment and seif-mnoifestatiosi are the unique features ot 
Siiddliadvaita^dfl. Mnnifestation or evolution consists in per¬ 
ceptibility of present things. Concealment or Involution con* 
siste in their impereeptibility.* There Is greater or less in nub 
fetation of the divine qualities in different degrees of reality 
Matterj souls (pva 1 . and inner souls [antaryiimiu k arc parts of 
being (sadadi&ti consciousness IciduiffsaL and bliss [anaudarbsal 
□f God respectively,* 
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G«d i$ one. He wills to become many to spent with them/ 
His creative net is <m <JCt of sport undetermined by an external 
end It is a voluntary piny God conceals iut const i mi sticks 
nnd m» ami becomes the world. Hut be dots not undergo any 
mod in cat lun in creating the world- Creation is involution 
Itirobhfivn). Dissolution is evolution (Ivirbhava). Creation is 
eiiioidmuiit Dissolution is unfoldment, God willingly becomes 
the world, even ns a serpetK folds bito 3 Co ^ ‘ 

become* * die world without undergoing any modification. even 
as gold is modified into various ornaments without changing 
ft, ‘nature. V&lktbba advocates the doctrine <it immutable 
transformation (avilqrtaparmfimwndji). 1 The cau-c remains ia.- 
taci uud unchanged (avitjtaJ, though it is modified into the 
dffcv!. 'juirii^amuJBrahman remains immutable, though be t» 
express'd in the world How can uon-otemtd materiel tilings 
be regarded as Brahman? Vallabb* answers that they are really 
etenmi Brahman, hut that they appear to be non-eternal because 
coosciousness md Hiss arc suppressed in them,' Maters id 
thing, are directly produced by God Thera is tm physical 
causation All causation is spiritual causation. What appears 
to be physical causation is direct divine causation- Plurality is 
due to the divine will. God is the .diode of contrary Qurifces. 
Plurality and contrariety* are iccondUd in the unity of God. 


God has infinite supreme powers. He causes the inherent 
caussil potencies ffattii in the causes to manifest themselves in 
thdr effects Production is manifestation ot evolution favir- 
bhdvai of the causal p$raf*. God can** the causal potencies 
in the effects to conceal themselves in their causes. Ite-tnictioit 
is concealment or involution (tirobhfivft) of the causal potencies. 
In in volution the effect existf in the cause in n causal state. 
In evolution the effect exist* in iteHf in an effected stale. 

A pr is produced out of 0*7 iT1 *« 

It L. destroyed into particles of earth- It exists <*Hh in a 
causal slate. Tit production a cause is manifested as on effect. 
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Id destruction an effect is absorbed in its cause. But in pro¬ 
duction and destruction the cause does not undergo uiodiffcaUou 
-n its tibcnijal nature,' There is d casual power Isabel) in the 
cousc to produce- an effect. This power is not its nature 
, sva , lava). It is not its essence (svanipa). A thing can never 
^ ■"vested of its nature. Its essence can never t* separated 
front The nature or essence of a thing is always present. 

’ lf tht cauial Power were the- nature or essence of the «use 
it 'vuU rJwoys produce the effect. Hence the causal power 
different from its nature or essence must be admitted. The effect 
“ real and (ton-different from it- cans*.' Valbbha's Avikrta- 
PBnpamnvada is a form of SWJtirjiwadm He does not tieliuve 
' ." r ^‘ doe-, uni admit prior non-rxisKiice 

fpmgabtiHTO), posterior nonexistence (pradlivathsahtiavat, 
mimial nonexistence {anyoayabhma), fed absolute iion- 
Knst ™ Ce (atyantublmval recognized by the Vaj&gfe* Prior 
non-exis tence Is the causal state (kara^Viistlia). Posterior 
non-existence is absorption in the cause (tirobMvasdcti). 

solute non-existence is concealment of the divine 
tmeme Mutual non-existence is voluntary concealment of 
^►uvitsc natures of God. He conceal- Ms pot-nature in a cloth 
and cloth-nature i„ 3 pot. He Is the cause of all things They 
arc .rot new emergences larembha}. They preexist in Brahman. 
Uiey are his manifestations,* 


4. Jfralfty of Me World 

that the WOrtd is !l **« 9W*m>X 
u>ika; produced by Brahman related to Mfiya Urahmau 

S2S1 t0 m> '\“ UOt ibl *** world isun appearance 

iimpauciun product of nfSdeate (ajuihtaj. Andy ft is a form 

\ U- ?* va iS th * chM «*■»*« to Mfiya. Impure 
™ Ayidyfl - Brahman reflected in, or 

liniite! I? a 'i?- ** G<ld !,avaral - B rah man reflected in. or 
' >V * Vldy **J' individual soul God and jrvas 

ZxZZtTT* ^ ^ " “ **» «■—»-' Therefore 

' Q, ’ lhnwn fa ■»*«*•• Nirguva Brahman ot.lv 

“* K ***** »**""*» or God is mi ap^ranre 
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The V'tUahkite disputes this view, Nkgu^n Brahman \$ not 
real. Brahman is sagntui or qualified, And possessed of being* 
consciousness, bibs, anil the srs qualities of Lordship. He is 
the creator* presetvcr, and destroyer of the world, aiid the 
Moral Governor, God is not an appearance (mayika). He is 
real. Therefore the world created by him is real. The cau^e 
and the effect are equally real God cannot be the cause of in 
unreal world-appearance. Nescience (ujmmaJ b unreal (asai), 
and cannot produce any effeefck If ajfliiui is real, it reside* In 
Brahman. Then he becomes ignorant and qualified. MayS i* 
impure and unreal, Brahman is formless Bo Brahman c&mtot t>e 
reflected in i lay it. If he is reflected in Maya, he becomes deter- 
ruinate bavise^b If H rah man, appears like the world* even w 
a rope appcdris as a ^nake, ihLii he has a form. The world is 
real ; it is a manifestation of Brahman. But his mature is not 
fully manifested in the world. It is apprehended by waking 
perceptions which are dissimilar to dreams apprdieudio^ unreal 
forms. Real object;- arc apprehended by u airing perceptions^ 
The jsvn b said to be im appt^rauec- It is destroyed when 
identity-cautiousness dawns on it, Bo- its Uberation consist^ iu 
;t- d^-stnictioiL Jmummkti h imp-^iWe. When uvidyii is 
ik-tr^yc'd by iiteiitity^nsriuraimsa-i the hod? I* destroyed. 

Is M&ya produced or not pnjducred t If it is produced. 
Brahman must be its cause Then Brahman becomes deter¬ 
minate and qualified. If Maya is not produced* it 2 ? on eternal 
reality beside-: Brahman Then norHluali^m is compromised, 
and occasinmil appearance and disftpi^mnct of the world 
cannot be accounted for. If Maya U not produced, it cannot be 
destroyed- "lit- doctrine of M&yi is irrational and untenable 1 
The Vallabhitc mainfciUis that BraUnmii is pure *nd free 
from nil relation to Mays. *nd tluti pure Bralmian tnm^odated 
with MUy^ b both cause and effect. Pure Brahman h the cause 
of the world. The world is pure Brahman in the state of an 
effect. Maya i= the power of God, which is uon-different ftmn 
him. JIvas are not apparent (miyika) They are pure Brahman 
with bliss concealed. They arc real parts of Brahman There 
jg no Avidya in Brahman. The world is real and identical with 
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Brahman as being. JTvas art real and identical with Brahman 
a& consdoii$iiK>t, Their inn nr souls (antaryaminj are real (uni 
id entical with Brahman as bliss. Matter and souls are of the 
nature ot Brahman/ 

Mndhva. maintains that there is difference {bhediii between 
Cknl and the world- Ximharkn maintains that there is real 
identity-in-difference < bhedabheda) between them. Bfiashara 
in a in tains that thtre ij idenfrty~in-differfincu r k'hveen mem due 
tv adjuncts {upatlhiL Madhva maintains that the jivos arc pans 
□ r God separate from him. There are two kinds of parts* one K s 
ewu parts (svfirhsa) and separate parts (vibhfrni£x£i&). The 
divine inclinations are God's own parts. The jivas are 
his separate parts, A part is a fragment of a whole. 
Or it is similar to the whole, though ii is H^parate from it- The 
]]vas fire God's parts in the second sense. Thev can never have 
divinity in them. Nimharku holds that. there is identity between 
Ggd and the jivas owin^ to .similarity of consciousness. The 
Vallabhite maintains that there Is identity (abheda) between 
them, imd that the jivas are God's own parts (svfuhinL There is 
ml lion-difference or identity between the whole and Hs parts . 1 
The world is identical with God in essence. But it is different 
from him m an effect. When it is dissolved, it remains in him 
in the causal state . 1 When consciousness of God dawns, there 
is no consciousness of anything else. There is cojiscionsaiL^s of 
GckI in M tilings/ This is the doctrine of pure non-dualhun. 

God is the inherent cause Isanmviiyi kara^a) and the efficient 
cause [nimitta kara^a } 1 of the world. Bit is the direct tiller 
of prakjti mid souls/ He creates tile world, and emits the souls 
for his own sport. He creates dravya, karma, kata, svabhava* 
and jTvas. Mlya or pmkjti is the power of God. It ie the 
(upadanal of the world/ It consists of s&ttva, rajas, and 
lamas. God creates pratrtr and its gunas. Sattva is in the 
mttire of tB irminfl liou and pica sure. It is a part of the divine 
being [^at) Rajas ts in the nature of attachment fttnl desire for 
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obiecls. It 15 not in the nature of pain as the Siihkhya bolds. 
It is a part of the divine consciousness. Tanias is in the nature 
of delusion due to the power of veiling. It is a part of the 
divine bliss. The gnfts are parts <if God. They are created 
by him. In the SSiiikhya system they are self-existent, and they 
ovenxjwer one another, and transform them solves, into various 
moditications of prakpi- They are not controlled and guided 
by an intelligent agent, The SSmthya doctrine involves 
naturalism (svabhsvftvadaf and atheism (anfsvnravadat. Hut the 
gunas are creeled by God according to VnUabha. God. devoid 
of the gupas of prakfti, creates them om of his nature. He 
Lissumes a lower mature at his will, and products them as parts 
of his being , consciousness. and bliss. They fire the material 
cause- {upadsoa karats) of the world. God is ils inherent cause 
{siimavayj karapa'. If he were its material cause-, be would 
undergo modification into the world, Therefore a distinction is 
made between the material cause and the inherent cause of trie 
world. 1 Pnkpti, iwahat, ahnihkam, taumStras, and nialiiibhutis. 
constitute the creative order Mayii is tile potency of oonseionA- 
:iess and bliss in God. Avidyfi is a p-irt of May:;. Tt is .1 part 
of divine consciousness, which deludes pvas into (he false 
knowledge of plurality, 1 

Kamrn is destiny. It is a pervasive action which can be 
manifested partially by right and wrung Actions- It make.- them 
produce their fruits in time. Ad^tn is not « quality of the wul. 
It is not necessary to enable actions to bring about their fruit;--' 
Karma, one general pervasive action created by God. does the 
functions of the specific unseen agencies {ftdrsini in the jivas. 

Real time contains being, consciousness, and bliss in itself. 
But empirical time is a partial manifestation of ssttvn part to our 
experience. Time upsets the equilibrium of sattva, rajas, and 
lamas, Kama and svafifcava are parts of time.* 

Svahhava is the cause of transformation, Svarfipa is the 
will of God in n specific form. Twenty-eight categories are 
evolved from svnbhava or specific volitions of God. They are 
not evolved by the general will of God.' 
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Jivas art parts of God. They ape eternal and devoid of the 
£uyii£ of prakjt;, They are superior to prakfiL They are 
conscious souls* They are self-luminous* They control their 
bodies t sensei-organs, life* and interna], orpus. They are appre¬ 
hended by se3fn;onsdonsiie5S (almihvitlii. They are devoid of 
natural qualities in their essential nature. But thvy awiini p 
relationships to nutwe p and can divest themselves of all 
conneclioD with nature, and acquire ntuess fur Liberal ion 1 
1 hey are not generated by God, They spring out of fiim p as 
sparks spring out of fire They are emanations of Cod/ They 
are parts. They are spiritual atom# (ai.mi or monads. They 
IKjt-S^si the quality of eoiLhdoiisiiesf which is subject to contrac¬ 
tion and ex^jumiou/ 

1 lit iodl U lilt Icnou tr, enjoycr, find doer. Its activity is 
dependent of: God.* Though it is atomic* it pervades the body 
Through its consciousness. It fee Is through all parts of its body, 
even as sandal-paste in one part of the body, produces pleasure 
and coolness hi the whole body/ The souls are different front 
one another. They arc different parts of Brahmin;, They are 
different front him owing to the suppression of bliss* They ore 
identical with him in their essential nature. They are not 
appearanccs. They are red 1 'That thotU art/ 'Tai'tvam ad/ 
The soul is identical with Brahman. It is Brahman's own part 
(svatMa: There b real identity between them. There is real 

identity joEihed;i| between The whole ond itfr pans. 1 " 

The souls are monads (a$vt), They at*? eternal. Their 
birth and death are in relation lo the bodies ensouled by them. 
If thty were created by God, they would be liable to desireicti of3, 
Tht-y are not i imitations of God by limiting adjuncts 
(upadhiK There is no proof for the existence nf the adjuncts- 
If they were inuns present like Brahman, they would nut be 
controlled by him They are control fed by him because they 
are atomic. If they were omnipresent,. Urey would sham the 
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experience of out another, There ure different inner cuntroltf!T& 
(antaryitinin! within dBfeent souls. They art: parte of the bib* 
of God, whereas the jrvas are parts Of his eoii&noiibiie^, and 
their bodies are parts of his being. 1 

Different souls haw different Lots. Some are righteous* and 
others are uurightEsotis. Their different Lots art not due to their 
merits and demerits which are the results of their past actions 
(karranh If they twre the cause of thdr different lots, God 
would he useless and lose his sovereignty. Tf God awards frents 
id accordant vtritU merits and demerits of the jtvns, then he 
would depend upon them, fluff lose his independence arid 
Lordship, God is the directive cause tknmyitr) of the Jrafl 1 
actions He concedes relative freedom to them tu -Ju right or 
wrong actions for his own sport. The jivfts are tree agflats. 
Their free activity is dependent on God (paradhfrtfl). They 
freely foliow the- injunctions mid prohibitions of the \edflS| 
which arc- the moral laws, Bol God the ultimate directive 
cause (koreivitn of their actions. Human freedom is -i s^rt **f 
God*s freedom and sportive activity. He impels them to do 
rigid or wrong actions freely for Ms sport (llMr Yaltflbha would 
not compromise the free causality and sovereignty of God in: 
thi? sake of h uniiin freedom. But he concedes 3 part of divine 
freedom to jiva* to present morality and religion.* 

SnTiusiltrt it due to the smifs ignorance lavidyi) of its n<m- 
differeace from Brahman Avirfya is due to egotism fmamakartri 
a false c eu?o of indrei duality. Vallablifl, like Ssamkarii > posits 
Avidyn in the mundane ‘ouL Liberation is due to true know¬ 
ledge of the ooU'diffcresie* fflhhrdfl) of tile world and jivas from 
Brahman. VaBftblui agrees with Ankara on this point. AviffyS 
la destroyed by the trtte knowledge of Brahman The liberated 
soul is divest of its affwutitiotts qualities of prakrti. ami it 
acquires its intrinsic purity, h acnMres ufflnire r Astli God, It 
does not Lose its identity in Hiiu. Tt tlws not become God. The 
means (satlhflnu) can never be the end (sitoihyiii* God, by hi t 
infinite grace, makes his own dependent w>ul attain affinity with 
(dm. and liberates it. Merciful God makes his mvti devotee 
enjoy Ms supreme bliss.* 
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There are three kinds of souls, pure^ mundaoc, and liberated 
Biiis and six • j militia of Lordship are concealed in the jivsi- 
A pure pvn is devoid of juv relation to Avidyl. Bondage i:t 
due to relation to AvidyS, Ii h beginnhigltsj. The bound soul 
acquires, through the grace of God, fivefold vidyis, dbpEtsaon, 
discrimination* yoga, austerities, and devotion* anil aUains libera- 
lion. Liberated -^tib acquire affinity with God They do not 
acquire Lordship of God- They are either jsvanmiikta or tnuktn. 
The former are liberated in embodied life. The latter enjoy 
*lisembodled t ibern:iit >11. 

The souls are either godly fdaiva) or demoniac {asunt'i. 
Godly souls are of two kinds. Sonic follow the path of snarvada* 
bhiakti. Others follow the path of pu^fibhakti. The tonne r culti¬ 
vate action (karma), knowledge (jnanu!\ and devotion (bhaktil. 
They attain Afc^sra Br ahma n. The latter cultivate: pure love os 
God. They a?e free from desires for all things except affinity 
with God. They attain the Piimyit taw a, Supreme Person, 
through Ms ijraee/ 

Vullabha is right tn ^tr^sing the reality of qualified and 
determinate Brahman, the reality of the world md tile jTvas, 
and In rejecting the indefinable Mlyi of SatMbtf*, hut he does 
not adequately mter-retete Brahman, the jivas, and the w orld to 
one another. Sis virtual denial of human freedom and exaggera¬ 
tion of divine freedom, sovereignty, and direct causation of si) 
things tend to make his doctrine pantheistic. Evolution 
favirbMvai and involution [tirobhavaf of the qualities of God 
are its unique features. VaUablia's £uddhadvaitavnd& is the 
auti+thesfcs of the doctrine of emergent evolution. According to 
Alexander, fife emerges out of matter, mind emerges out of life, 
and deity vriU emerge out of mind. According to VallBbha* 
God conceals His bliss, and becomes the soul. He conceals his 
ccmscipiisness, and becomes matter* There is progressive in* 
volution of the divine qualities in the jiva^ and matter. The 
lower categories of existence can be explained by the higher, 
hoi thi» higher categories cannot be explained by the lower 
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CHAPTER XIII 

TH£ AC IN T Y AD BEDASHEDAV ADA OF CAFTAN VA 
I. CaitawyaT Tk*in*» 

Caitanya (I4S5-1533 A-P.) did uot write auy treatise. His 
philosophical doettim- is known from CtitanyaeaTit&mfta written 
by Ki jurula-a Kavirajrt (HUflJUD.) in Bengali. 'll is an authori¬ 
tative biography «f Csitanya, which enjoys immense popularity 
in Bengal. It con tains the fihikBOphy of the Caitsnya school. 
It gives an account of Cattanya’s discussion with Ynsndeva 
titrvitbhawnin, which brings out his philosophical doctrine, iiod 
is the supreme reality. He is inconceivable. His inconceivable 
qualities and powers subsist in liim. He is not ionn1tw:- and 
indeterminate- He is devoid of the qualities of prjtpi 1 He 
is determini!Ie fsaviseftaj. Being, consciousness, and blits con- 
-titttte his mence. He is the embodiment of bliss. He Is 
jiossessed of the six powers of Lordship. He is not powerless. 
He is the creator, preserver, and destroyer of the world. He 
create* prahrti and the material w orld out of it. He lias super¬ 
natural mind, body, and sense-organs. He lias cicchukti. jiva- 
&kti, and ntaySsakti. They are called VisRtusakti, Ksetrajua- 
dakri. and AvidySsakti, The Bret is the internal (antarefigaj 
power. The second is the inessential Itataatha) power. The 
third is the external fbahiriga* power. The six powers of 
Lordship ate manifestations of hU divine energy (cicchalrhj, 
which Is his essential power isvarupaiakti). It is superior to 
his other two power*. His divine energy constate of power o£ 
being i sand hint I . power of consciousness (samvit). and power of 

bliss (hladinll- 1 God is the Lord of mays. The pv» is subject 
to it. The individual soul is a power or God (jrvasakti). The 
RUjpjvadgiia admits it. 1 The jiva is different from God. They 
are not identical with each other. Cod is transformed into the 
world, though he does not undergo any modification by his 
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inconceivable power- 1 The world is not on appearance (vivurtai 
ot ErthmfiK. It is real. But it is mutable and destructible. The 
Brailteacher the doctrine of modification (pornnainflb 
But Samkara wrongly ascribes me doctrine of Maya to it. It is 
a false doctrine taught by Lite Buddhists. God is deterimitate. 
The jlvas arc real. The world is reaL They spring from the 
natnrt cpf God They arc his powers. Tile jivas spring from 
the Itvaialti of God. The world is a modification of the miyi- 
^alctj of Ge,d. The former is a conscious power. The hitter is 
cner gy of matter. Devotion to God is the highlit gontf. 3 

Caitallyu explains the means of attaining the highest good 
in coin re oi hi^ oonversa lion with Raya Ramnnnnda, The per- 
fornmnce of duties relating t<« cables rind stages of hie leads to 
devotion m God, Complete dedication of aH works to God is 
=npeiw to the ikirfornuun^ of works. Renunciation ot one's 
specific duties and complete surrender to God ore superior to It. 
Devotion mixed with knowledge is superior to it Higher than 
this is pure devotion smmixed with knowledge. Devotion in 
the form of love is the best imans lo the Highest Good. Servi¬ 
tude, friendship* Lender aflectintL, and love of a wife for n 
biultaud art the best means to attainment of God, There arc 
various Hi van.' to fL 'Dr re arc various degrees of attaitimeiit of 
him Different a-tpiraoss have different aptitudes for different 
kinds of ^adjiamL They are the best for them. Wifely 3over 
contains the excellences of the other kinds of love for God 
Complete uttaiTtltnimi of God possible through it ‘ 

Kj3iuim*a explains the philosophy of Caitanya in different 
port^ of hb biography. Knna is God, He is the embodiment 
of bliss, He is the quintessence of love. He h infinite bliss 
and hire* All creatures become happy by partaking of his bliss. 
He is the cause of their liappini:^. 1 Hk being i> made of pure 
>Attvu. Love is h Li essence. His power is identical with lam. 
LaK!>mi is the divine power It U expressed in the is powers 
of Lordship, Rftdha fe ifij infinite power of Kp^t. He b tile 
infinite j>05£Csfc<ir of powedh There is no difference between 
power and the possessor of ihmcr. Kfw* b full ^ pure <cm- 
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ScIhUsness, infini te joy and bliss. He is the abode of contrary 
quntiiics Hu Ls infinite, and yet he incarnates ns a finite mortal. 
He is absolutely independent, and yut he Is subject to lovc. 
SvvL s ttness of Kp eja a liUj H jta all men ami women tewurds him 
by itn inherent power- He constantly endeavours to nnike them 
taste tin; nectar of hi* infinite sweetness Pm* love (prcmai 
bind* man to God, It is imcondi timed - It doer* not seek sdfiib 
pleasure. ft only the pleasure of God. Tile devotee has 

instinctive love for him. His pure love transcends all nioml 
observances and rituals- 1 

Kfina resides in the highest heaven which is beyond 
pmiqti He is infinite, uhaqiiitons, ami possessed of divine 
qualities. He is unconditioned [turiyal and free from nil traces 
of mays. He is manifested in Vosudevo, ^mnkarsana h Pra- 
dyumiifl, and Ammddha. Be lias inconceivable power (aciutya- 
saktiL He it m the world, and yet not in it- The world is in 
hini K and yet not in him. He is transcendent and immanent 
His powers are inconceivable- 3 

Cod is like the blazing fiun. The jivn h a spark of him. 
The sotds issue forth from his ^ul-etiergy rjivu&kii) He is 
the possessor of this power. The jivo is a power of God, and 
yet different from him It is ad eternal servant of him It 
forgets its essential divine nature. and is entangled in bondage 
to irmya Devotion {bhfiktj) io God only die^n tangles him from 
the bondage, and leads him to attain him. If a person surrenders 
himself to God completely* he breaks the fetters of may A. The 
jivns are parts of God different fro m him (vihhitmndiser But 
the four Vyuhas and AvatEras Lire his own parts (sv&Mb) non- 
different from him. 1 

Virtue (dhLirma), wealth (arlhi), happiness (kima), libera- 
tian (mok^i) fe and love of God (premai are the five ends of life 
The Erst four are worthless in comparison with the Inst. Love 
of God is the fifth supreme end. It is the ocean of infinite bliss 
of God. The hHss of Brahman, the impersonal Absolute, is not 
even a drop of tins ocean of love of God- It can be attained 
by reeding and chanting his name * Ignorance favidyi) of the 
pva b destroy ed by the grtc® of God. which reveals the nature 
of the reality He con be know n tu Ms rat nature by devotion 
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lit can U.- known as Brahman only through knowledge. 
Brflfnnan is an imperfect manifestation of Gud. 1 Karma. vuga, 
and knowledge lead to devotion. They cannot lead to 
attainment of God tvitJw&t devotion to him. Knowledge 
wiLiiom devotion cannot lead to liberation. But devotion 
without knowledge leads to liberation. Knowledge with¬ 
out devotion Is not pure.’ Devotion is sweet. Knowledge is 
bitter. Devotion or love is tbe best means of the attainment 
of God li is die essence of the bliss of God. A devotee doe- 
not want liberation or union with God. He wants to serve and 
love liiui for ever. God is the einbodiimuir of truniceiidejit 
lit.itit) . He :s the repository of ad kinds of ■ientinietils frasanirmj. 
He is tile object of devotion of die different kinds of devotees.' 


Z. Jrru GorTuatni'f /‘ftiforcpJty 

iwn Goawfimi lived shortly after Caitanya He was the 
nephew of Smitteua anti Ruptt, followers and canipanioiLs of 
Cihnijt. Jlvn Goswatnl bases bis j>lii[fy<»iphy on, tbe 
Hlf&taiatt, He elaborates its philosophy in the light of 
Caftanya’s teachings, The ultimate reality is one nndifienaiced 
consciousness (advaya jiUna) It is called Brahman, Parani- 
atnnm. and Bh*gsvat_ 4 Brahman is an imperfect manifestation 
<). There is no distinction of powers and the pcssssef of 

twnv^rj, in it. There is no distinction of substance and attributes 
in it. Brahman is the indeterminate being of God, 8 It is dki, 
Actual, pare lieinR-conscioiasness-blis^, It is beyond mays and 
•la. mutations It is self-luminous consoiotlstiea.-, and uni.Miuli- 
1 1 or led bliss. It Is the transcendent reality. It is apprehend td 
* k y uidetenuntate intuition, 1 Parauiatmnu U the inner con- 
titiHcr of the world and individual touIs.’ He is endowed with 
-1 n 9HCe lU mayasakt! and fiart of power of consciousness 
See uktl). Brahman is [Hire entiKiiHisnBs which transcends 
powers and qualities, It !<, known through knowledge. Param- 
araian is inunam-m. It ifi the indwelling Spirit in the jivas It 
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is tlieir Inner Self. It can he know n through yoga. Hliugavat, 
the Lord, is die perfect Being endowed with all powers. 1 He i_s 
determinate tsavisega). He is poss=jssed of infinite pure i|ualitk-? 
jn,j various powers, Infinite bliss constitutes his essence. The 
distinction between him and his powers is manifest in him 
Blits is the substance of God. All powers are its attributes. 
They arc the manifestations of bliss. 4 God is determinate- He 
can be known by devotion. Brahman is an imperfect mani¬ 
festation of God. He b the perfect manifestation of Brahman 
God has attributes. They are not attributed to him. Divinity 
is real. It is nut ascribed to God- 1 Hv exists in his essential 
nature in Vazknojba through bis tsscntial power (svarnpadakti. 
He exists as pure jiva-eunsdiMistress through bis inessential 
power (tataslha&kti). He exists as unconscious prakrti through 
his external {tedtinifigal power of tnayi. Prakrti is evolved 
from it. The world is a modification of prakrti- ‘the jiva is on 
inessential potter of God. It partakes of his nature. 1 It i- 
partly similar to him. Prakrti also is partly similar to hiffl- 
God Li of conscious power (cicchaktij and iintossaon? 

power lacicchakti) The former is Vtdya. The latter is Miya. 
He creates the manifold world through life nmy&sakti He 
conceals the knowledge of the Jiva through his jmautyl/ Mayo 
is the jwwer of God. which is the cause of creation, maintenance, 
and destruction of the world It is not mere delusion.* * God 
creates the world through hi.* gutjamayo * Ho has power of 
being (sandhis!!, power of coasrimfeacss fsamvill. and power 
at bliss (htsdinll. Consciousness is superior to being. Bliss is 
superior to censci oneness.'* By means of power of G-nog God 
snstaiua all beings, and gives them power of m-lcuance. By 
p^nne' of power of oooscionsness he knows all, ;md makes all 


- bSSSiw^ riteiith. «««*** viWfloSui. ***** 

W “*VuSf»«5fe>£^ k«*» AtfMip^Mtaira. ***£>• ** 

* TnilftliH'jtatvrtt.i jtva^ptm tatAsdxBlalmtvMti. lb J. p. A3 
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THU SA-UKHYA-VOGA Mi D THE VroiHT* 

;r tUr r kl T £** By ***** o{ of Miss he «joy» bliss, 

^ JIVilft ^ ov bE «-* God Con lionize conm&ng 

3 " unit ^ b >' «* supm-h>gical power 

iu _r fctl ^ T ^ ,1V ^ “* spiritusI TJ«y are infinite 

' mkr, Fltey are the energy nf God (hijastha saiiti} Thtv 
***4 “If-lnndnotis in their essential l!utnre . Hut their 
escnbal jmnty JS concealed by svidvii. which is dfapelfcd hs 

»ht gracious will of God * 

3, Bdladepa VidySbltHfiiya'i Philosophy 

£%«} 7* Govindtbharya on the 3*hm* 
,■ ftnth He J VI ' J '"‘ S ' ddi, **t> lfai ™ also, S. N. Das Gqptu doubt* 

Bcceunt ft'i° f ( ltr -$*****» ascribes it to him. 1 

uotS bn] PMosophy jj™ her* fa htted on both 

SSSJSSr 1 * * ”°°“ rv rf m®* « 

Baladeve w*. influence by Ma&va. He sumimrired Ids 
philosophy in Pr^ey***™^. God is the highest reality He 
U ^owh from t!it Sruri. The souls are real. There * K virir 
Kiades of souls. The differences are real. Liberation is t L 

mwiitt irit * f i T° fShl| “ ° f Crod w pure deV <«’ o n is the 

is d^i 1 * Ba adeva s ontology is Uiefatic. Brahman or God 
m deteentimate Indeterminate Brahman h { a * Xi he k - 

inferT « J - or tn.iuii from 
ht. He ? f ?* einbo **** of ***■ consdotisn^, fl „d 

Hi -„1 r“ “'IT * toDW,ed ^, sovereignty, and 
r d< ** not differ from his «*£,,*. Hi> 

differ fromT^ t! !^ prtSicJ “ his manifestation. It does not 

s* 1 *- ?* i - ***** * 3 ** 

between Brahni- i i ” '* ^ ,ere l!l no difference 

difference between Them* 4 * thae identil J r m ‘ 

snlfttance and it ,„ between a 

^ __ ttIQllties They appear «, be different owing 

: &«&&£ e\■*- »* «v. <*. 

• ^;‘ft B ip :tI ' !Jlrb hniiim ««* iv. to, 
p n, 

,a«. hP to, is! 

wm ' 9Q /Kd. p, lfl . 
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to Biihuleva borrows the concept of vfc£e$a from >C^tlliva 

io order to cxirfaiu the non-differcnce of A subs lance from its 
qualities VUz$i i or % specific peculiarity reconciles a substance 
u'iih its qualities* non-difference with difference. The lirh 
differenced Brahmin am have different qualities owing to vise$a 
If there were no vise^a, we eouEd not speah of existence of being, 
difference of difference, existence at tune in all times ^ and 
existence of space in nil places^ Visega is the intrinsic nature/ 
It is non-diifei-eat, h defines its own nature. It is self-deter¬ 
mining. It is not determined by any otket vi&^a. If it were 
so determined, it would involve infinite regress/ Vise^a can 
account for difference in an undiffertneed reality. BiaJinr.m h 
devoid of internal difference. Though he appears to be a -.ub- 
stimee {gujuup endowed with qualities (gupa), he has no differ¬ 
ence within hintr 1 He h supra-logical {acintyal aud transcendent 
fahuikikaL Ha cannot be apprehended by reason/ 

An attribdtoless pure cdascimtsuess is unreal. God is 
attributeless (nirgu^uj in the >ens c that he is devoid of the quail- 
tits of prakjti. He is possessed of attributes (saguna) in the 
sense that lie has irunse in pineal (alaukikal qualities, He has 
infinite good qualities, and as such he is on object of love. A 
fitting devoid of attributes canape attract our heart fc 

God Is the supreme self. He is a knower* enjoyer* and 
actor. lie b of the nature of T fihfim). He is determinate 
(saviie^a). He is directly the efficient cause of the world 
through his agency. He is its material cause through his power 
of prakrti dependent tijxia him- Prakrti is Ills power. It Es 
transformed into the world under his guidance. Tile jivas aud 
the world are real. They are powers of God. They are different 
frtirn him.’ God is the creator, preserver, and destroyer of the 
world. Ha is its material cause and dfetettt cause. These are 
Jus essential *diareeter* (svarupalak^p). God** causality is not 
due to any limiting adjuncts. Mi? being a creator, mat Utah wr. 


1 Prani^jiifiaJiiJiall' L 10. 

1 S**itthA7dar&t*rt. p, 19. 

1 £Y4t»hava%ti t p tiesalrtl4 Jfrfd. p. 20 
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* XirMKKfe':<« tamo l4*sJjiT7if«Mit>nfe^a]ai. 
4 Contrast Kitl^nojl. IWd. p 17. 
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.iiid de^lruydr is nut his accidental character* Stic (tafoatlm 
jLu<^ayn as biuhkara maiiitain^. Hi* powers ure not due to jnfiya, 
h^\ are real lit powers of con^iauiiie&H eiul tin- 

eonficiolM malic?. Hb powers are not different from his essen- 
™ natnnf b He j* different frnm }Ivas m d the w M4 7 

1 he jtVii is a spiritual monad (unu caitunya) It is -4 knower. 
enjoiyer, and active agent. Its activity and enjoyment are real, 
though dependent U|»n God.* Knowledge is tb 
Eternal knowledge is the essence of the jlva. It b obscured (ay 
***** in the stale of bondage. The self is of tile nature of 
knowledge, and yet knowledge b its quality. It j s not mere 
karuvlfd^c/ It i> a kttmver. It can ntver be knotvn ah ac 
object. It manifest;. itself when ft iminifeste objects When 
it docs not manifest objects, it can be inferred from knowledge, 
which is its property. There is no know ledge devoid of subject 
jnd object. 1 The jiva te of the nature of ‘I* faham) or ego. 
It :S not a (toddy ego. It b a spiritual ego. It is not an 
cmpincal ego II is a ptne ego.* It is a kntnver, though its 
'--senee i' knowledge : Though it is atomic, it may pervade the 
vliiiL- body by its quality of knowledge, even as 3 lamp pervades 
? room tlirough its light.* The self is no agent.' Activity b 
its essential attribute. Pralqti is not an agent of activity 
Activity of Ibe sdf depends on GtxL 1 * 

The jivas are eternal. They do not undergo any change 
to their essential nature Only their knowledge contracts and 
expand-,. 11 There are many jivas In reality. They are not 
appearances They are ontological realities. 11 They spring from 
the ptasakti of God. They sre different from him. They are 
ht* parte or powers They depend on him. 11 They are similar 
to one another as spiritual monads endued with knowledge. But 
they differ from one another owing to their karmas. Their 
omereucfc of en joyment are due to their differences of devotion 11 
eir sadisar;i fc due to their turning away from God. TlieV 
'iii- n away from him owing to karmas due to may a Thai- are 
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released from ^amsnra when they turn toward* God, and tttduW 
their essential purity. When thtir karmnii arc dkteulvtid by the 
grace of God, they are relented. * 1 

The jiva is said to- be Brahman deluded by avidyS. Thi^ 
view is wrong. Brahman is omniscient and cannot be deluded 
by Bvidy*. The fiva is sftM to be Brahman rejected in the 
adjunct of the internal organ. This view is untenable. 
Uraliman is ubiquitous and eoluorkifij. do it cannot be reflected 
in any udjcnct r era as the ubiquitous iuid colourless aidiyt 
cannot 13c reflected-* Saiiitara eh Ain tains that the jiva is 
a port of Brahman iu the sense that it is limited by the 
adjunct of Use atomic mind. This view is wrung Brahman 
is parties and indivisible. It cannot be limited by tlic 
adjuncts, and broken into real parts. Further, the jiva is 
unborn, anti it cnnnnt arise from the division of brahman■ The 
Jiva is said to be pure Brahman conditioned by the adjunct of 
Use internal organ. This view is wrong. Brahman dc^j tint 
exist as an unconditioned reality. It exists os the inner con¬ 
troller of the jivas. The jive is said to be the internal organ 
directed by Brahman. This view also is wrung, because it 
would to destruction of the jiva when the internal organ 
Is destroyed in release * 

Bnljideva maintain* that the jiva is called n part of 
Brahman because it b a power of him. though it is different 
from him* 1 

The world is real because it is permeated by the powers of 
God who b real. Reality’ b cotumoo to eternal aud iiou-eternal 
entities. The world is not m, eternal mid independou real sty. 
It is dependent on God But though it is nQu-trtermil ami 
dqiendent. it real * It is crated by CoH It is said to be 
unreal becaos* it a!waff. ttuJergocfi modifications and changes 
its characters- It is never perceived to be immutable iim) 

homiwimeous. It is mntable ' " l «*-' h “ ^ trj * “ nMl 

because it is tmnfitory, and slwnW lie treated with ■llspaision. 
Tbe Vedas testify to the reality of tbe woHal 1 
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bamfcara maintains that the world is imagined hv avtdva 
atid siiblated by true knowledge {vidya) This view is un- 
icna jle, *ujm there is no agent who cau imagine it. Brahman 
caimot imagine the world, since it would then cease to U> in- 
ve terminate, It is pure indeterminate ccuiseimisHet-.i It eamtnt 
tingim Lie World of distinctions. The jivsi also atnutii 
it r since it is non-existent prior to creation. Nor can .ividya 
imagine it, since it is tin conscious Avithi is nqt real since 
then it would not lie _ annulled, and in valve the reality of 
erenc.c. Nor ss it neither teat ttor unreal, since there is no 
’» ■ etice to prove its esisttnoe. Therefore the world is imt 
imagined by addvij. 1 

A vulva is said to I* annulled by the knowledge of Identity 
of the Atman with It^hmon. This vie* not tenable, What 
kind of knowledge annuls svidya ? Brahman is pore con- 
Manusness It i» eternal, flo avidyk is etctnafly - m mlTffl ft 
contradicts exigence, and makes perception of the world of 
phirahty impossible, Nor cau knowledge in the form of ,v 
mental mode annul avMyi, since it would involve dualism if it is 
real It cannot annul avidyi, if it fe unreal. The knowledge 
m the nature of a mental mode cannot be said to annul avidyS 
Htul then annul itself, even as fire destroy fnd and itself, since 
it exists fur some time and contradicts monism.- 

,r ■-£ :J h the world i5 a fal^e hecaiLse it 

is superhnpc^ed {adbyustn} But if it is fake, then the Vedas 
art invalid. They declare the world to originate from, exist in, 
.in. reabsorbed m God Samksra may argue that the world 
-rT* ein l WltJ ■ ua ^4’ 1 an d that it is not as \mreal as a sky-flower 
There are three degrees of rcidity. Brahman has ontological 
rvslity. The world has empirical reality. Illusory diver has Mu- 
vSl r “ ! f rha WOfld^pjOTac is false, since it has no antalo- 
Thl -, f*"™" * s invalid. Tlie Vedas declare the 

iTl LtL‘ h V' Wl fw**™'* vvach. according to Smukara. 

F r h "' is - 

nr eimiri«i ■ e* 3 l* 5 o. reality. If rtiuty means Apparent 

0I , V Ui reality, then there can be 

fledge o f reality common to both. 1 

stress." 1 ”«• 
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^amknrs may tigbe that the reality of the world-appearaiirt' 
is nothing but the reality of Brahman, and that the world- 
apptfimiee is not false in the sense that it is devoid of essence, 
Balsdcva urges that the being of Brahroan (brahmasatti) means 
lithut being abiding in Btshnmti or the (Satntjs! nature of 
Brahman, or noit-differencc Irons Brahtnan* or aonettistUHt hi 
the absence of Brahman, in the first alternative, the being of 
Brahman is either ontological or sublated. it ii is ontological, 
it contra die Is the Vedanta doctrine that there con be no property 
in Brahman, which Is not sublated by the knowledge of its 
substratum, Brahman. Further, tins world -appearance endued 
ivitb the ontological reality of Brahman would lie as real as 
Brahman. If it is endued with the reality of Brahman, it is 
not false. If it is false, it is not endued with the reality of 
Brahman. A non-existent thing endued with reality is never 
perceived. Being cannot be common to reality and false 
appearance. The second alternative also is not tenable. Th* 
reality of the world-appearance is not the essential nature 
IsvarQpa) ol Bralunan, since Brahman is an uncoil tradicled 
reality, sod therefore the world cannot be false. The third alter¬ 
native also is not tenable. The material world-appearance can- 
iml lit noH-differcnt from the spiritual reality nr Brahman, since 
they are toaiiadiriory to each other- The fourth alternative 
also is not tenable- The world and Brahman co-exist, Their 
coeabtttiee is indicated l>y the text -alt this is Brahman''. It does 
lint mean that the world is non-exiswni opart from Brahman ' 
Further, the Advaitiu advocates tile doctrine of DrttJsftrtivfidn 
that the objects are created a* soon as they arc perceived This 
doctrine dots net differ from the Yogacaro doctrine of subjec¬ 
tive idealism. When the objects are perceived by the mind, 
Ibev are created. They are momentary cognitions of the JHJ- 
ciplent mind. The Ad vail in may argue that be affirms the reality 
or -ui eternal undifferenivd consciousness as distinguished from 
non-etcmal, momentary cogmtions of the Yogadira Hut Bala- 
deva urges that the existence of an indctcratin.lv cotisdousncss 
cannot be proved by perception, mferenre. or authority. Further, 
the Advuita doctrine does not diffci from JOgSriuua i Stoya- 
vads Existence and mm-existence at* nut real. They are Void 
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(sunya). The world is cognition veiled by aviriya. It h des¬ 
troyed by excellence of meditation, anil mere cognition persists, 
which is \ oid. When effects are destroyed, the cause persists 
n.f; >onya jt the reality The indeterminate Brahman does not 
'.iilitr jMni tin? essfiicelea Void. The Advsitis may argue that 
Brahman which is self-ltnniaous and apprehended by immediate 
intuition, and not by any other Being, differs from the fifinya. 
Unt biivlevn urges that Brahman is self-luminous in the ^ensr 
tiiat it apprehends itself as au object, or that it is the object of 
another's cognition, It cimnot apprehend itsidf as an object. 
The Advaitin does not admit it. There is no duality of subject 
*md otijct, 1 in Brahman. If it tic inhetsd with duality, it wuuld 
become determinate. If Brahman is known as an object, it 
would become a false appearance like- all objects of knowledge. 
Nor cun Brahman be the object of some other agents know¬ 
ledge, In the state of release there ts identity-consciousness 
onty. The jtva refllixcsi hs identity with Brahman. It has no 
separate existence. So it cannot know Brahman by direct in¬ 
tuition. Further, the Adraita doctrine involves the Jama 
doctrine, According to the Jaina doctrine of sevenfold prediea- 
tioa every reality i?, somehow possessed of tb& contraiijeiory 
characters of existence and non-existence. The Advaitin also 
maintains that the world is neither real nor unreal but indefin¬ 
able, and that Brahman cannot be indicated by Ihc world 'all 1 - 
S[> Ulc ^vaila doctrine that the world-appearance is false is 
jnsaJiti. The world is real. It is non-item a I, ft js created by 

^ !S P° wer °f God It if a modification of the urtcun- 
scions power of God. 
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CHAPTER XIV 

{ 5 A 1 VISM AND SAKTAISM 


Vicaspati mention* four schools ul SlfihesvsrtS Jfciiva. 
PaaipotJ, k'iirtinikJ Siddbantin, and Kapsllikn ' MaiUmva 
describes three wheels of Aaivism. Naknlisa Paititb.ita, ri^iva, 
and Pratynbhijua system/ 


h The Piivpaick Pkibsaphy 

Appy*yadik$ita gives a gist of the five eategaries recognized 
by the Nakunii f’aswpflta,:, They arc effect, cause, ycgsi. vidhi. 
and mobsa. The effects are of ten kinds. They are the five 
dements of earth, water, fire, air, and ether, Arni ihc five quali¬ 
ties of smell, taste, colour, touch, and sound. The causes arc 
of thirteen kinds. They are the five organs uf knowledge, the 
five organs of action, and the three internal organs, muiias, 
buddhi, and ahniiikara, W*g» is the relation of the soul to God 
through the mind It is of two kind*. Ii C«»i«4s m activity 
such as recitation gf mantras, meditation* and the like It con¬ 
sists in consciousness of God without any activity. Vidhi is 
the observance which achieves virtue. Austerities such as 
besmearing the body vrith «hts, lying on «*«*. recitation of 
mantras, and the like are the observances.’ Molten i- absolute 
yxiinetion of pain It is also attainment of superhuman powers of 
knowledge and activity. They are supernormal vim on idarsanai 
D f subtle, remote, and hidden risible- and tangible objects, 

supernormal hearing oi M wwJlb[i *>**% 

(mniiauji I of all Intdltgibk objects, complete and undoubted 
knowledge of the scriptures [vijaana), and omniscience H»rm- 
jfumnl or knowledge of ..S3 principles taken mdrvidnntly or 
collectively. Thee are the supernormal pewtn of know.*!*, 
idrk&kti}- There arc three binds of supernortmu power* of 
activitv, esre^ive ijmckne^ of movements (maiio^vutvaj. 
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assumption of innumerable Ixxlie, and sense-organs and their 
mntrp! and guidance by sheer -.s ill without activity (kama- 
nipitval. and sovereignty over objects without the aid of the 
sense-organs (vi ksir anad harm itvn 1. 1 

The Pastii^ita? recognize lhe reality of God (pa til, the 
individual souls (pasa), and the world. God is the Lord fpatij. 
He has supreme power of knowledge and activifv. lie « the 
independent cause of the world. He creates ii by his un¬ 
restricted and arbitrary will without the aid of bantu of 
™ e owls. Hir sovereignty is ctc-mnl The* iouls 1 karmas are 
not useless. They bear fruits, if they are aided by the wdJ 
or God. They cannot bear fruits, if they are not favoured by 
the will ul God, even the labours of a peasant do not bear 
iruits without the aid of rein, 1 God is eternally fulfilled He 
doc> noc realize any end through the karma, of the m>u!s. It 
is urged that if God is the independent cause of the world, >11 
eflccEs would be produced simultaneously. But this argument is 
invalid. God has inconceivable unrestricted power of creating 
effects by inert will So he may create effects gradually. Hjs 
will is absolute. He in the First Cause nr the cause of causes,' 
God k independent. The *ouls are dependent. They are 
produced by him. -Tliey are eternal products * Tliev are called 
pasu because they are fettered by bonds (pass}. They are 
cither tainted (sMjnna), or untainted [niraujonaJ, The former 
Ore embodied. The latter arc disembodied. 1 
, impurity (mala) defiling the souk i, fivefold : false 

knowledge, demerit, attachment, causality, and lapse. It j. 5 the 
r °“ l r ’ f sit1 ll bijldi tlie souls to sathsara. Purity is complete 
extinction of the fivefold impurity. There are five means of 
removing ini pun ty : observance, recitation of mantras, medita¬ 
tion on God, constant recollection of h\n, nn A -*■ 
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impurities nre incapable of visiou of God* They can attain 
release by means of true knowledge of the principles don veil 
front the Paiupata Sastnis only. 1 The Pl&ijvatas arc said to 
be- the Gy jet at school of Sttbusm. 1 

2. Thf £*ira Siddhdntb. 

Tlie ^otitli Indian school of SaMsrn is called tile Saiva 
Si tfd h n r\ {a aCiMiiml of the $aiYE| Dt^CUfl is that of 

Ehe South Indian school It is foamed upon twenty vight Adva 
Agsuims, Mddhavii ijuotcs from the .Vfr£*fldra sffQtria, the 
jonnaftada of the KamikH, the first of the South Indian Agatnas, 
the Pau$karn, Kirana, Karaija, and the other Agatov. 

There are three principles of reality ; God (pats), the soul 
ipa^u), and bond fpasa)- 1 God creates the world with the 
aid of karma** of souls/ Siva is the Lord (paid. He is in¬ 
dependent while tlic souls are dependent. He ia conscious 
while boucU art tincojisciou - So God is different from the mollis 
and their bonds, The and God ate conseions. God is 

the supreme reality, 'Hie -snubs are dependent on him. Bond* 
abide m them- 1 

God is omniscient omjiipuitjii. uncaused, pure, and form¬ 
less, Hr assumes nanny forms Eo favour Ms devoted? - Formless 
God cannot 1st meditated on and worshipped. Bui forms of 
G*tti tan be easily worshipped, 1 Hl> acts are fivefold creation„ 
maintenance, and destruction of the world, concealment or 
cmlHHlimmit, and liberation of the individual *<mh. He bestow* 
grace on 1ixi> devotees iu thn pure path. Ho breaks iltu hoods,, 
which fetter their souls. He is benign and endowed with auspi¬ 
cious Vitalities/ Siva is the efficient cause of the world. Sakti, 
his conscious energy* is its mitminental erase, Maya is -ts 
material cause. Sukti is conscious energy, ft constitute the 
body of God- It is not ^dependent of him, Hfiya b the im~ 
conscious primal marten It is omni present „ bidestn2dfbk P and 
posessed of manifold powers, Tb e in di vEdtin I r-onls arc ctemn I 
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Tlwy are tainted by impurities and I income embodied. When 
th^y afg purged uf impurities they attain abolutdi^ (sivtf tn-- 
Hie world, and tlie souls urc rent. They mv Ln^ejwably related 
to God. They are tils body. He is tliEir soul. J 

list eaii^al-tckological argument for the existence of God 
i^r given i Fhe world is non-eternal and composed of parts with 
a particular arrangement. It is an effect. So it must be pren 
riuced by an intelligent agent eodo^bd with knowledge of its 
constituents mid their arraiigemeiit. It cannot be a finite being. 
So it must 1 >e God.' It may l>e objected Lhai the world may 
not be produced by a cause just as a body is nut found to be 
produced by a cause. This argument is wrong, A !*ody 
composed of parts with vs particular armngetneiu and hqd» 
eternal like a jar. So :l is an effect, and must have an intelli¬ 
gent cause . The world lots a jiailiunlnr arrangement of parti-. 
It is mm-eternal. So it must have aq inteHigeitt cause. ii 
can no l be a nuite being becuune ii has no knowledge of it= 
constirneuta, and cannot arrange them m this particular manner. 
So El must be God 1 

God is not the independent cause of the world us the 
Pajapatos maintain. He creates the world with the aid of 
karma*. of the souls. It does not compromise his independence, 
ssttce independence of an agent is oat comproim>td by the 
use of instruments. If the ugeut is not directed by any other 
agent, he is independent. The use of instruments doe:~ not 
nmkc him dependent. The king makes gifts through his 
treasurer, but it does mi impair his independence. God is the 
supreme Lord. He docs riot depend upon any other Being- 
He is “b^fmcly independent. His dependence upon karmas 
of souls dots not impair his independence. He creates the 
world with the aid of karmns which are his mstrumcnU. - God 
^ unin3 ^-huit and anuiTpotent. He knows the constituent* of 
tjr world He knows the fcarmas of the souls and their fruits 
Rc the constituents of the world into objects of their 

vxpt neucc m conformity with their merits mid demerits. A 
bang is incapable of this task with hk finite km mltd^ 

ati n miiv-iit 1 


, ®5'i W 6 , 
81XS.. vii 7, 


- sm., vii. 4 . 
4 SttS, vii * 




£a[V[ 5U ANt> SAKTAfSH 


735 


It may be objected that God cannot create the world because 
lie is disembodied- A potter with p body can produce: a jkjL 
If Clod creates the world with a body, he is not omniscient, 
onmij.Hoteut, and free from afflicts like h um an beings This 
is invalid. Evan a disembodied soul can produce 
vibration in tbe body ensouled by it. So even disinnbkiii.ni CWkJ 
ciui create the world. He b devoid of a cultural body localise 
lie is fret from the web of taint itnd fcfqdna&i But h* * lui^ a 
spiritual body created by his with ft is made of $akti. k Sakfi 
is the COWiom energy of Siva, ft is the instrumental ca - e of 
the world. Mitya is its- material cause. God is its efficient cause, 
The individual soul La called pasu. It is ft knoiver* enjoycr* 
and active agent- It is non-atomic. It is pensive ami etemai. 
It is not identical with tht- body as the Garvokas maintain, 
since it cannot account for recollection of objects perceived iu 
the past. Tt js not an object of mental pettBpt ion us the 
Maiytyikn maintains, since it would lead to infinik reg reca¬ 
ll the soul hi manifested by knowledge that knowledge lYmiltl 
Lie manifested by some other knowledge, auid so on ti* infinity. 
The soul is not do-extensive with the body as the Jama maiu- 
tAin-% since it is not limited by space ft is tint A stream of 
mointmlttry cognitions as the Itnddidst rnamtains, since it 
lint limited by time It is unlimited by spac£ and time. It is 
not in-jctive as the SsLmkhya msnutains, since it iittiiin*, infinite 
3*jwer of Activity when it is purged of nil impurities- It is not 
otic, a- the Atlvuiu Vedanta miuniuinv, cilice out *nfdj cannot 
account for variety q| enjoyments and - offerings undergone by 
different souls, There i* a plurality of sou They are not 
created by God. They are eternal. 

The soul is of the nature of knowledge and activity It 
attains absoluteness when its bonds (pi£a) of impurities are 
broken. 1 It acquires infinite knowledge and creative jKiwer, 
which were obscured during bondage. 

Bondt (pasa) are of four kinds: (1) Mala or impurity due 
io the false notion of finitude Inmvdmiitej ; (2) kartim w hich 
unites the soul with a body i ffliyi, the cxwmic power 

which b tlic material cause of the ivorld ; 141 rodltaNjkti, the 

* SlkniHi ripnh fifcfelwte Jfr£V»di* Igama, 5Pfi., vh ® 
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power which conceals the real nature of the soul. Maya unfold* 
the world in creation. It withdraws it in dissolution. The 
world is merged in niSya as a potentiality. It l* manifested m 
creation . 1 

There are three kinds of souls : vijfinnnkala, prataySkftla* 
and saksfia. The first are tainted by s^nvamala only ; they 
are free from karma, tuftyS, and rodhasakti. The second are 
tainted by a^avantala, and kanua The third are tainted by 
a^iivnmak, karma, and mays . 1 

The 9011b "are real. The world is real. God delivers th* 
souls from ihdr Imnds. The world lias n moral purpose- It 
is the field of objects* which afford enjoyments and miseries to 
the souls. God is its First Cause, He is the Moral Governor. 
He give* fruits of karmas to the souls. The ihiivs Siddhuntu 
i& realistic and thei&tjc. 

The Saivn Siddhtnla recognizes thirty six principles. There 
are five pure principles: (11 Siva-tattvp ; (21 Sakti ; (3) Sada- 
^iva ; (4J liim : and (5) Surfdhavidyl, Sivatattva is au cvolutc 
of mahiltiHiya or pure mayi P as distinguished from impart 
mayi. Maya is not an essential power of the Lord. He 
assumes this power (parignihitsakti). Sivatattva is aim, timnb 
pre%eot K and eternal. Knowledge and action conststttIt its essca- 
UeI nature. It is the cause ol the other pure principles. Neither 
Siva, nor Sakti h their cause p ini nee neither undergoes any modi- 
fixation. So Sivatattva is not identical with 5ivn. 5akti is an 
evedute of £iva£attva. It is conscious energy. Sadova is an 
evolute cf Sakti ; it is the principle of being tSadafchyn), in 
which the powers of knowledge and action are held in equipoise 
Tfvamtattvs is an e volute d£ Sads£iva« tn which the power of 
knowledge is subordinated to the power of action, fluddhavidya 
Is nn evolute of Tsvaraimtva, in which Ulc power of action is 
subordinated to the power of knowledge. The pure principles 
are timeless. Some maintain that there Is pure time in the 
realm of the pure principles. 

Impure mSya evotvw into the five sheaths fiiafica-kaficnkul: 
time ikakt, destiny {niyati), limited creative power (kalib 
sun tod knowledge (vidyl), and interest (raga) in particular 
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thing s Time Is multifold. ocin-inUlligeu!, eauwd. and non* 
eternal. Time help? production Destiny regulates the enjoy¬ 
ment of appropriate fruits of actions. It is huh- intelligent and 
guided by the conscious energy of God iSivniakti). Ksla partly 
removes the darkness that envelopes the soul. Tt evolves into 
mula-prakrti, on the one hand, and into vidya and raga, on 
the oilier. Knowledge (j Banal is non-intelligent. It is mani¬ 
fested by vidya. Attachment favnirogya} also is non-intelligent. 
It is manifested by toga. They are actuated by Sivasakti. which 
is conseioas energy. The pimisatattva or individual soul has 
experience of fliok-prukpi os enveloped in the Five sheaths. 
Impure (aduddhai mays, kabt, niyatt, kaln, vidya, rasa, and 
punted are the seven intermediate mixed principles. 

Then the twenty four impure principled of the Sajhkhya are 
recognised. Prakfti is the cause of the gums. sattva, rajas, 
and tarn as. It is not mere dpii poise of them. It evolves into 
Huddlii or cosmic intellect. Ahaittkara, the principle of indi¬ 
viduation, is evolved from it. The five tunmatras are evolved 
from tamasa Ahamkara in which tamos predominates. The five 
gross elements of ether, air, fire, water, and earth are evolved 
from the tanmatras. Manas and the five organs of knowledge 
arc evolved from sattvika Ahadikfira, in which saliva predomi¬ 
nates. The five organs of action are evolve! from rajasa 
Ahttiiikora, in which rajas predominates. Minas is the sensory- 
motor organ. Some itvogtuze eitta also ns on internal organ, 
Thu* Saiviam recognizes thirty six principles. 1 The Southern 
Saivism is realistic. 


1 The Pmtyabhijna Philoiophy 

Both Naknlisa PSshikuu school and the South Indian school 
are realistic and thcistic. But Ksimlr Saivi^m is numeric and 
idealistic. It is called the Fmtyabhijnl system 

VaingnpHi !W» A I»’ discovered ^iturSlfw. He *«*«■ SpondakSHMS. 
Kailua IjmO A.t>.| <nvle a comdtutan on it, Smnaiuindj'* i'S*W VU.f 
ripnlas. liwo A.m - rnmawmary .«* 

AhHnav* GoptsV III® AJ>) if™ ™ M vrt hlj (Ui1«< «nrl A 
rantfjimp. and Ttuifc-U^ltJ nfcJ KjrmarSja'* ifowCrfnn-ftiiorlPtt are 
impufiaiai wearies cm til? t’tnu Jilihij u& stjftlcrn. 

« Aftkrle on "The FhftoMiuhy i-f in Thf CmUtrttl Ht ifZfljT* 

0 / btdLv Vet n lip VMI, Si*-, Vii, IB-17. 

47 




■738 


THK &12UCHYA-VOG.4 AND TEHC VEDANTA 


pjtrauia Siva is tiie only ontological reality. He is pure 
lofiscidumi. He is the Atman. 1 lie is universal cons-cious- 
iiess He is objectless sdfdnniiEHms consciousness, He is omni¬ 
present, omniscient„ omnipotent, independent, infinite, eternal, 
formless, and possessed of infinite attributes. Iiidei*eiiclenee is 
his unique attribute. He is pure urn cliiferenred consciousness* 
mil hinted by space, time, and forms. He is pure conscious¬ 
ness unlimited by adjuncts lupadhb. He is the supreme Self 
tpfirarnaimaji] , s He is the Lord of the wheel of powers. He 
is tte goal.. He h the Highest Good. He is nnm&L^s and homo¬ 
geneous, But he uptimes various furm& by volitions. He is 
uuu-4jffcrent. There is no i Induction of the worshipper, the 
worshipped, stud worship in hitn. Lie is devoid of subject 
am! object. He b scli-Sutnmous (svMjlntsa), There is no disK 
Unction of pleasure nnd pain m him.*' 

God is ilie non-dual Self [udvayn Atman] possessed of con* 
*eiathmess* bliss, and activity Knowledge, activity, and in- 
dependence are hb essence. His knowledge is not veiled by 
avidyli/ He is the seif-proved Atman, He cannot be proved 
by any pramfma. which depends upon him. He is seif- 
luminous He always manifests lumscU He is known by 
One's own iuluuiou : 

Hod is the foundational knowledge, which is the only 
reality. But ii appears in the triple forms of the knoucr, the 
known, and knowledge/ The Expmzntti (prunUtfl alone 
is real. The experienced objects arc unreal. The world divided 
inti* subjects and objects is an appearance like a reflection to s 
mirror. External objects arc unreal. They do not exist in 
themselves They exist for knowledge. But knowledge exists 
for itself. External objects owe their existence to the know¬ 
ledge that apprehends them. They derive their beija^ from the 
o wring Self, ou which they depend. They have no indepen¬ 
dent existence. Internal cogniLions arc manifested as external 
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objects, C^ijuUsQns :md their objects ore of the tiutitfc. 

They are known together. So they are of the nature of eon- 
sdousmyiSt The xvorld is of the nature of knowledge. 1 All is 
pure cojisdcu!ijjcs& r which is sfilf4uiiiStioiis and subject-object 1 
less/ An object cannot exist apart from a cognition A cogni¬ 
tion cannot exist apart from Hit Aymrvm So the Atman idoue, 
which is of tht no tare of pure CQiisci<jii3iie£$* exists* A eofi- 
wiied object does not differ from cognition. Cognittel does not 
differ from the Atm mi. So the Atman aione ia real. The 
difference of objects from the Self that know -* them is not real, 
Tliis is an eni£ihntic statement of Ab^jlutisiD- The Fratya- 
hkijna system is idealistic monism fodvaiftmidia). 

Pnrama Siva is the only reality,- Me is the cmIxxliment of 
seif-lumiiiotts cousciomixieds and supreme blis*, tie is trans¬ 
cendent (visvottir^iiL He is immanent m the world (visrtt- 
makiij. It is non-different from him* There are no subject* 
or objects difiertnt from him . Tie is midi Ox-re need, vet lie is 
rumufcsicd In the in finite variety of the universe/ The indi- 
vhftiul ionLi and the world are of Lh€ nature of uoftseiousnes^- 
Tltcy arc, h\ reality* Pa mm a Siva/ The world U expansion of 
his power/ His power fsaktt 1 ) is of the nattire of consaofrsness 
It is his conscious energy, It? expansion consists in the iii£i:si- 
ftst.ition rahbaij) of hb creative powjbr in Hie world/ It 
trndares for some lime a* an external mflnifesmtion^ depending 
on hi* knowledge. k c dbsoltitioii eonsbtt in iU renting in the 
Atm an of pure eon^misuess. Creation* niainteitance* and 
dis^nhittnti are tvnfritimh coniiiruaiice, and involution of the 
creative power of the Lor !/ Creation is its imfokluittit or 
expansion (uum^a). Dis-sslutiuii h it- aifoldnicnt nr contrac¬ 
tion The world is insepumbk kom him It if, nan- 

different from him/ 
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Uiaii is die will or power of Siva. She is the supreme and 
itukpeiukni power of God. She delights in the sport of creation 
■md destruction of the world/ The supreme power (para sakti) 
h s»btlt d pervasive, spotless, divine, and of the u.itnre of infinite 
bliss. It is die fountain of all powers. It is omniscient- It »$ 
the conscious will of God- It is the *ced of the universe- 1 
Pajama Siva roanifesU the world in himself by the sport of Ilia 
own vibration/ It h the power of God. He b endowed with 
the power. The power i* non-different from the iJo^s*or of 
power. 4 Siva b not devoid of Sakti. £akti is not independent 
of Siva. There h no difference between them. Saktj is the 
iiiRnite conscious energy of Siva, which is non-different front 
him/ 


God is called ${ntnda^ Tt is vibration excited by the 
power of the Atman and enlightened by its vdlj.* It Is the 
indetct-niuinte condition of the motionless AbstiUtic or Arman 
Lind its reading to ftoctkra everywhere. It it, the manifest*- 
don of the intuitive flmiotisneis of the Lord, who is of the 
nature of infinite and eternal cortft^Uarass common to M 
objects. 1 

The world La the expression of the divine will or thought. 
Thought b always Caressed in speech {vat before it b ex¬ 
pressed in an extcmal object t Speech b of the nature of 
thought, Logos intervenes, between Gpd and the world 
Thought is exprev-ttl m Logo*. Logos is expressed in the 
‘.eorltl, It is like n ray of light of the Alinnii or alb mans felting 
putt: conscsousne^. v It U pure coasciousiiets that is expressed 
its j vpeeeh through the principle of life. Speech is founded iti 
consrioimcss. There is no consciousness without speech. All 
cognitions are interpenetrated with Words- The world is the 
LiprmEon of t hn thought of God. It is Impenetrated by 
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his tliutifiln and speech. 1 The Atman manifests all objects by 
sheer will without any material, They arc manifested by the 
LonJ, They exist in him , they* cannot exist apart from Mm. 
They are external manifestation!, of his thoughts or volitions. 1 
They are limited by space, time, activity, and forms. They art; 
mere externa! manifestations of the infinite and eternal A email. 1 

The world of conscious mid unconscious creatures is a 
itiaT i i iabhfisa) of God.* The finite objects are not un¬ 

real appearances (vivaria). They arc not absolutely nod' 
existent. They are aspects i.Sbhnsa) of Got! The world is 
known by the Atman, So it acquires the nature of conscious - 
Hess, The pure consciousness is one and indivisible. There arc 
no objects external to the knower. They acquire the nature 
Of the Atman, when tliey are known. Subjects and objects are 
one reality. Conscir.ustie^ b the real nature of the world,* 
Consciniiaiisi is the foundation of the world. When it b 
known by the Experienccr, it become* existent. An un¬ 
conscious entity cannot produce the world, which contains con¬ 
scious creatures/ 

Tlie jivA is, in reality, identical with the Atman. Ii ir, the 
Self or Atman of the universe, ft ia the creator oF all objects, 
Siva, the lixpcncDCer, manifests himself as objects of experi¬ 
ence The jiv-EL becomes Siva, when it recognise its identity 
with liini. It is nothing but the Atman, the Self of the universe, 
li i? the universal Expenencer.’ But it become,', an object of 
experience Imeyal under the influence of avidyii, and does not 
Apprehend it.- essential nature. Avidya is false (anptoJ, It is 
u„t It neither destroys a rail object nor docs it modify it 

It cannot change Lhc nature: of the Atman. It b bound neither 
by its own nature nor by any external condition. Its bodage is 
neither intrinsic Tmr extrinsic. Tt b bouud by avidyi. It is 
liberated by extinction of avidyi.' Saihsftra is due to ignorance 

1 Jftld, py. »-&■ 
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(a/fUmaS, llstrt i? no bondage in reality. Tiler-: bein^ mu 
bondage, til ere is no liberation. Both bondage and liberation 
are due to imagination tvikalpa). Wien the jiva realize ils 
ess e n t ia l purity and identity with God. it is liberated. Until 
it recognizes its identity wit h Him, it » in. bondage. In, power 
13 t.outtacted by avidva. which b a begimungless impurity due 
to nou-dis^iminatiou. It produces a desire for i-djoynient. 

jt-n tne jiva is freed from the taint of avjdya unrf recognises 
i s umate divinity, it realizes its intrinsic omniscience, omm- 
potency, and ictbpenikuoe, 1 

The finite souls are not ontotogicolly real. They arc, in 
t icir essential nature, pure consciousness. They have uo 
diiferviiCi.- in tlieir e^emia! nature. Tht pare eon-si ouspc£> 
[* dm^Tiot it is not limited by time, space* and 

, Tile objects, body, sense-organs, mouses, buddhi, and 

aUathkan, are unreal, when they are n 0 t manifested by cun- 
piousness. When they axe manifested by it, they t^vme 
identical with pure consciousness The souls are tainted by 

JlVlntrn. h-tiA l..-.™....fi, * . _■ ■ » 
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unequalled, Hu is omniscient, ouiiiipoimt, independent. oott- 
tented, and sndOM'^d villi eternal wisdom, and infittite energy' 
He is the First Cause. He is uncreated, 1 He creates idl partis 
and forms. 1 He is the muterial cause and tlie efficient cause 
of the world. 1 He creates himself. He transforms himself. 1 
He is the author of Srati.* ** He is the Inner Ruler of the 
imivi^w 1 He is the dispenser of fruits of actions. He is 
immanent in the world, which is inuttouMtion of l,ir> supreme 
energy (para sfakti 1 He BiUftffiods it as its Inner Kuld He 
creates the world in sport without any motive. He creates il 
for the good of the souls.* 

Satti together are Brahman. Ihe supreme L,ord 
is qualified by Sakti. It cannot exist apart from Ureiramn. As 
heat is inseparable From fire, so &kti is inseparable from 
Brahman. 1 * The Lord':- Cil-fetti is mani'feted in the intelligent 
and unintelligent world. It constitutes his body. The world 
is a transformation of Maya. The Lord possesses the power 
of Mays and controls it . 11 Sskti is different front and identical 
with Siva, the energiscr. 

Causation is trails format ion iparipofita). Brahman as quali¬ 
fied in MEayS is ttaii^faraKi! into the world, and is its material 
cause. Unqualified bv Maya be it not subject to transforma¬ 
tion. Transformation is a change of form It is not a change 
of sidot&nce. It is development from the potential te the 
actual -state . 11 Brahman as qualified by subtle intelligent and 
unintelligent being* is the cause. Brahman as qualified by gross 
intelligent and unintelligent lyings is the effect The relation 
of Brahman to the world is similar to that of the soul to the 
body 15 The world is nnn-differoit from Brahman, t’.tn a* a 
pot is noil-different from clay. 1 * YU it is not absolutely identical 
Viiih him. It U unintelligent while Brahman is intelligent Bo 
it is different from him. Brahman is identity-m-differenct / 1 The 
world is not an unreal appearance (vivarta). It is * trflusfontm- 
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man qualified by Cit-Satti, 1 

*, l r 3 * n0wer ’ Kf,ow kdg* is its attribute. Its 

irifh.bJ^V* T* dUt t0 1,1 e tri i i,e impurity, it becomes 
rnfiiKU, whas the impurity is washed away. 1 ft { s * :lfr£ „t 

I *’T 4 DU i lt5 frMdo,n is Uluited - 11 tfclWda on the will 
! ?* PerDlits jt freely. 1 The jivn » finite, 

Sf jn , d by God.* 1. is essentially pure it 

f T BfaltT!li,J1 - 11 «* atteiB «WJity with him. 
tcnmlit> tmpbes distmettuss. it does not imply identity. The 

Jtv. n nistiiiLi from Brahman But it win attain erjunlitv with 

‘ri f*“‘ »- » «toat II i. '« created 

.* u . It tft a l.sirt ot Brahman. It is occ of tii* forme. 1 
is turn her n«rtfifierent not different from Brahman.* God 

l hL " J™ »** of ,Lc cniaugks it in bun tinge. 

Hl nanoee, Itu- v«! and prnints it release. Bondage and release 
depend upon hi* will Knowledge and action lad lo release. 
There is ideatity-m-iJificrencc between the soul and God. 

5 - SaktatsiH 

Sf&mn advocates e tuition intermediate between nb^ 
Utc motusm «d qualified tttoju s -m Siva fe the static Absolute 

th^Lh St ****** Sfcfc ° e create the world 

through imkti. Siva is one Atman. He appears lo be many 

world , vr00e 1 ^ Tbe > t** Bmhnum or Atman. The 

*™W w counted by the Mavi of Siva. The jiva cat attain 

BmW,l t knq ' vlcd « e of its identity with 

£*"T and Sakti Erahinsn. They ^ 

is Static it?- ^ tlc >' ^ n ™-diffcrem from each other. Siva 

J rZ “ *»» iS m ****** Sakti stand, 

■mil Riis- [] . SllP T tl * fl ^ inE - He is Dci“J?, Consciousness, 
CarvKe^. llir ! “ ^ctcmmiue (nirvikalpn), undiffcpiaeed 

St arr”?’; «* - perfect ami 

™*>- He is immutable, imnza- 


1 tout 
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dilate, Immobile,, and huicttvc- He is cmudpresent, omnisciuiU 
infinite, eternal, formless* and tnin^citdent- He is supra- 
rati<Enil t ineoroproiieiisible h indefinable* ^tnrl icexprc^-iblc. He 
tninMttnd? tbe gusaliva, rajas* and tnmas, He is imma¬ 
nent in the world. He- is its ungrounded ground, He is the 
universal consciousness (tmahmn-eaitfinyii). He the withers 
of the universe- He is the Atman of all beings Hi pervade? 
the universe. All things are inseparable from him - 1 

One pure consciousness appears to be knOwIedgO, knower 
and known through mlyS, They are unreal appearances. The 
Atman atoue is the reality, ft appears to be subject and object.* 
The Atman is llndinmn. He is the ground of the false world- 
Appearance/ Brahman alone is real. The world is an imagi’ 
imty com-Jnictlun **f mlyi, 1 

Bcmg, enuicmti^ness* and bliss are the essential characters 
(bvatdp*-t*k^»nfij of Bralimati. He is the creator, preserver, 
and destroyer of the world. These are his inessential charac¬ 
ters |m|a 5 tlisdafcfa^a) / He is the causae of the world He is 
manifested in it (*i£vttrfkpnl. He h the ground of the world/ 
I* is constructed by his mayfL lie appear* to enter into it, 
though he docs no* do so The Atman, the witness of all, 
always shine* by itsetf* 

Sakti is the supreme energy (para pmkjii) of Siva, the 
supreme Self- It is cortacioos and omniscient. It Ls the iountiitr: 
of all power? it e* the source of all know ledge- It h subtle 
ond gross It is manifest and unmoniftHt l* is? iomifcss snd 
multiform/ Sakti creates, preserves, and destroys the world 
as the inert will of Brahman £iva creates, preserve's, and 
destroys it through his SaktL He is the immured mover or 
energizer of Sjikti. He is the First i-attk- 

The Atman homogeneous, pure consciousness T.t is 
Brnhtnaii or Jiiva. It is nnbam and hnsiortul. It is one. Dnt 
it appear* u> tv many in different bodies through Maya, even 


HE, 129. 


iii 


3 D, m 50 , W, 4 £, 03 , H;-j. 2 ifl; 

*” Mnlnuih ifitfwh India jrLitA Infn^ifi bhftli Mniivaiuiuig 

tritavE lUuaUnilW »a%y»le- sir uR. 

i uiT ptii-HEfLhllLnlii tiurtpaui t^Tinui^b fc-mriam 1*>U, ik. 7. 

• rm. «i. s, *.». ; {*“■ gf 

■ ■“ ■*“ 1 (Mi « 10 - 15 . 


fMif. xii\ in, 
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tHH SAJIKHVA'YOGA ASt> THU VodInTA 


One ipafc appeals to be many spaces when it is enclosed in 
jars, or az the sun appears to be many, when it is reflected in 
v^tet in earthen vessels, There is ultimately no plurality of 
touts, The Annan is calm and inactive. The huddki infected 
igiiof.incs IxfConjes rentiers* wd active. Its activity t L 
attributed to the Sdt* The jiva b the Atman embodied in the 
organism, Ii is never free. It b directed by the Atnmu 
• 'telling m it at its inner ruler/ It can become diva through 

ViHfO * ^ 


Drahmiiu inn eku» the world. AH things arts inseparable 
from him. He exists in them. They exist in him/ The world 
ciwjids upon him. It subsists in him* All things ate real 
•'it! i die ifiinty of Brahman. The entire universe is inter - 
penetrated with him.' He assumes its form. He ii^ubtle and 
gross He is manifested in the world/ He creates it through 
his energy (mfiyo) Miiva is prafcfti. It is imbedded in iUkti, 
which is hi* supreme conscious energy. Though Sahti is form- 
k ~’ it assumes diverse forms through MSyS.* Mahal i s evol^ 
from prakrti, Ahnritkara is evolwd from tin hat Monas, the 

ten sense-organs, anil tile live elements arc evolved from ahaih- 
kara, feaktaism combine*. absolute- monism with Ihe SSnikhys 
theory of evolution. 
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